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FOREWORD 


Introducing a translation of that part of the Swnma Theologica 
which treats of prayer and contemplation, Father Vineent McNabb 
once wrote: “‘ Saint Thomas hardly needs an imprimatur after six 
ecenturics of full trust, But in the hard matter of mysticism, which he 
treated as a scholar should, it is reassuring to know that he has the 
approval, not only of the scholars, but of the mystics.’”2 

Father McNabb was referring to the fact that Saint John of the 
Cross based the whole of his Ascent of Mount Carmel on the doctrine of 
Saint Thomas on the esscuce and operations of the senses of man, on 
the facultics of the soul, and his treatises on the virtues and the pifts. 
The * hard matters of mysticism ” are the subject matter of this book, 
where Jobn of Saint Thomas treats them, not as a mystic, but as a 
scholar of his time should. Both the approval of the mystics and the 
scholarly attack are pertinent to our time. 

For materialism has a mystic of its own ; anc itis the fog of material- 
ism that, setthng gently, almost imperceptibly, over every area of 
life, turns the world grey and the heart of man cold. Its mystic calls 
for an abandonment of the controiled self, an abandonment to the 
surging drives hidden deep in the nature of man, {tis a dark, miysteri- 
ous mystic, These vague, physical things are so formless as to have 
little to be known about them; and they are to be left so uncontrolled 
there can be little of design to be seen in them. Yet their power ta 
lift a man out of himself and huri him, crushed, into the depths is a 
fact of experience. This dim world is mysterious in the sense of 
evading reason and reason’s control, In a sense, this mystic Is even 
an abandonment to higher powers, for in its fetid mystery there is an 
invitation to a diabolic assumption of the control and direction which 
man has abandoned. 

Christ, inviting men to share the life of God on earth and in heaven, 
ealils men to heights beyond reason, heights to be achieved, not by 
abandoning reasou’s sway, but by perfecting and surpassing tt. His 
is a mystic of overwhelming splendour rather than of engulfing night; 


1On Prayer and Contemplation. Translated by Very Rev. Hugh Pope, O.P., 
5.T.M., R. & TF. Washboutne, Ltd. (London 1914). 
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by it, the mind of man is not darkened but flooded with divine light, 
to sec things, both of man and of God, that are proper to the eyes of 
God. 

The contrast of these two, the mystic of materialism and that of 

Christ, 1s clear enough from the effects on men and the goals they 
invite men to: hulks of men crushed in sub-human depths; saints lifted 
1o divine heights. The fog of materialism, however, has blurred the 
goals that make rest of labour, and we are all a little tired. Perhaps 
to eyes persistently afflicted with prospecls of labour never begin, 
the contrast of these two opposed mystics is more vivid from the road 
. each offers to the dragging fect of man. 
I. Materialism asks only that a man let hinisell go, even that he let 
himself go to pieces. Ht thus offers a road which presents no threat of 
labour until the degradation has advanced so far, the perversion been 
made so complete, that only « miracle of divine grace offers any hope 
fur escape from despair; then indecd the road ts hard, whether it be 
the road forward to destruction or the road back Losanity and sanetity, 
: Christ’s invitation points out a read to be traversed only by a com- 
bination of persistent human cffort, control, and discipline with an 
| incredible generosity from God. The principally huruan part of this 
journey, by the help of grace and the virtues, is a matter of getting the 
heart ready for greater things and keeping the nund in the neighbour- 
hood of the divine Lover -much as we do in the human order to 
increase love and serve in its name. ‘The principally divine part of the 
journey is accomplished through the gifts of the Holy Ghost ele- 
vating the will and intcllect of man to easy mobility by the Holy 
Spirit. The first is the human way with divine equipment and help; 
the second, a divine way through hurnan faculties, 

‘That so few are obviously satnts may well be, from the human side, 
because we shrink from the unrelenting labour of uncompromising 
good habits and the sweeping demands of thoroughly virtuous living, 
We can escape some of the deadening of the heart that lies behind 
aversion to labour by avoiding the alluring contorrs which the fog of 
Materialism gives to evil; but to fre our hearts to an eager demand for 
opportunities for this labour, we must also be enraptured of what 
awnits the willing and chosen Jabourers even in this life. It is only in 
this way that bitterness is turned to sweetness, and labour into rest. 

John of Saint Thomas has put his band, in this book, to a inore 
detailed examination of that principally divine part of the journey 
of man to the heights of the mystic of Christ ; anc thus focuses the 
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minds of his readers on the great things God has prepared for those 
who lave Him. He has done it, not as a mystic, but asa scholar. For 
all his labours, the mystery remains; for this is a divine thing. 

On the side of scholarship, the necd for Saint Thomas’ genius needs 
little urging today. Trumpeted in atithoritative papal documents, 
the need has been more and more clearly secn, even by the most un- 
Thomistic, as if becomes clearer that the point at issue in our times 18 
a defence of human reason and the human things of lawman nature, 

Actually, we haven't pone nearly far enough with Thomas. Even 
those, to whom the need of him is clear anct the appeal of him is deep, 
have been timid about following Thomas through to the ends he laid 
out for his own work, It is true that he makes a magnificent defence 
of luimian nature. There 1s no smnallest human thing that is not wncder- 
stood, appreciated, anct championed in his works. To Thomas, how- 
ever, this was not the place to stop; he was net a great humanitarian 
chicfly concerned with the glory of human nature. Tle was a theologian 
dedicated to the pertectibility of human nature by the supernatural 
gifts showered on it: its divinization by the life of grace, the breath 
of the Holy Spirit, and the goal of God. All the rest was to him merely 
preparatory wark, a removal of the impedinients of ignorance and 
error concerning the foundation on which man’s supernatural hfe was 
to be buiit, 

It is on this principal aim of Saint Thomas that John of Saint 
Thomas cancentrates, Lor all his scholarly efforts, the Jaborious 
pursuit of truth by the minds of his readers is not lessened. In com- 
pany with the other commentators on Saint Thomas, his efforts 
make for harder reading than those of his master; and naturally 
enough, for the work of unpacking words as tightly crammed with 
meaning as Thomas’ were is necessarily a cluttering job. Assuredly, 
being a scholar’s work, this book ts not mk for babes; yet that should 
not daunt an age that has such a fierce pride in the apparatus of 
scholarship. More so than any other subject of the labours of man’s 
mind, the efforts demanded in the hard matters of mysticism are 
worth while. Here in this book, even the most unscholarly will gct a 
glimpse, again and again, of the glory of God in the soul of man, 


Walter Iarrell, O.P. 


Dominican House of Studies 
River Forest 
Thinois. 


at wen 


ae a = 
AE Ren le 


CONTENTS 


PAGER 
Foreword, by Walter Farrell, O.P. v 
Introduction : 1 
A. Historical Introduction 3 
B, Theological Introduction 13 
T. he Lite of Pleasure 21 
II. The Life of Action 22 
iii, The Life of Contemplation 22 
THE GIFTS OF THE HOLY CHOST 
fL IN GENERAL 
. The Treatoient of the Gifts of the Haly Ghost in 
Saered Seripture (Chapter T) 25 
. The Distinction between the Gifts and fea Virtues 
eae II) : ; ; : ; 39 
II. IN PARTICULAR 
A, The Gift of Understanding (Chapter TEX) 73 
B. The Gifts of Wisdom and Knowledge (Chapter IV) 121 
C. The Gift of Counsel (Chapter V) : 155 
D. The Gifts of Picty, Fortitude and Fear (Chapter VD 173 
APPENDIX 
A. The Essential Distinction between the Gift of Fear 
and the Hahit of Hope and the other virtues 
(Chapter 2} : 207 
B. The Proper Act of the Gift of car ei Chapter Ww 221 
lil. IN THEIR ATTRIBUTES 
A, The Number of the Gifts (Chapter VII) . 245 
BR. The Properties of the Gifts (Chapter VIID) 2351 
€. The Beatitudes and Fruits: The Acts and Effects 
of the Gifts (Chapter IX) . . ; 27) 
277-208 


I ndice § ' . - 


o  ege odes 
- ew ew 


See ey oe: ts 


INTRODUCTION 


Aud though the last lights off the blick West. went 

Oh, morning, at the brown brink eastward, springs— 

Because the Holy Ghost over the bert 

Workl broods with warm breast and with ah! bright wings. 
-—-GERARD MANDLEY LfOPKINN. 


* Send forth thy spirit and they shall be created and thou shalt 
renew the face of the carth.” “These words suggest the background 
of x dead and dreary world, a chaotic mass of unformed matter. No 
order or meaning reveals itself to the mind. No minute beauties eateh 
the eye, no glorious vistas lead if off to far horizons, But down from 
the heavens sweeps the Spirrt of God, and as Tle passes arder springs 
ont of chaos, bewuty out of ugliness, With loving gentleness, the 
Spirit of Love conquers the inertia of matter and creates a world of 
mystery and splendour. What a moment before seemed an impossible 
task is accomphshed, because God sends forth ILis Spirit and renews 
the face of the earth, 

The inertia of matter is superable as wax in comparison with the 
hardness of a human heart turned from God, The original chaos 
somchow seems ordered in contrast to the chaos existing in the minds 
and hearts of meu today. It is a fact that we cannot cseape, And we 
must do something about it. At present the burden of our faith and 
the burden of our charity le heavily upon us. Constantly we pray 
God to send forth His Spirit and renew the face of the earth. 

In the first transition from chaos te order the Spirit worked alone; 
this is no longer universally true. By preference, He now works 
through and with others. In fact, He works through the Catholic 
Church, the mystieal body of Christ, of which He jis the soul. That is 
why the Catholic Chureh is the principal agency in briiging about the 
kingdom of God on earth. If order is to be restored to the world, it 
must be brought by the Spirit of God. working in the Church and in 
her members, 

The Holy Ghost, the spirit of Love, is also the all-pervading Spirit. 
of Wisdom. “ For wisdom is more active than all active things, and 
reachcth everywhere by rcason of her purity. Forshe is a vapour of the 
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power of Gad and a pure emanation of the glory of almighty God.... 
Jor she is the brightness of eternal light, and the unspotted mirror of 
God’s majesty, and the image of his goodness. And being but one, she 
can do all things; and remaining in herseif the same, she renewcth 
all things, and through nations conveyeth herself into holy souls, she 
maketh the friends of God and prophets. For God loweth none but 
him that dwelleth with wisdom. For she is more beautiful than the 
sun, and above ail the order of the stars: being compared with the 
light she is found before 1t. For after this cometh night, but no evil 
can overcome wisdom. She reacheth therefore from end to end mightiby 
and ordercth ail things sweetly.’7+ 

It is about time, therefore, that we realized the need far a new out- 
pouring of the Holy Ghost, Who alone ean guide us in the extra- 
ordinarily complex task of winning the world back to Christ and te 
His Chureh. ‘The inore we realize the need of the Holy Ghost’s aid, 
the more we should desire it and pray forit. But further we must be 
sure that we are prepared to receive His assistance when Ele gives it. 
A renewed study of the traditional dectrine on the gilts of the Holy 
(Ghost is necessary at the present time; we receive these gifts at our 
baptism, we hear about them cluring catechetical instruction, and then 
forget about them for the rest of our lives. 

There must, then, be a deeper appreciation of the part played in 
the spiritual life by the gifts of the Holy Ghost, and by the Holy 
Ghost Himself. The classic treatise on this subject is the one by the 
grcat Thomistic commentator, John of St. Thomas, which is presented 
licre in translation. 

The translation is prefaced hy two introductions. The historical 
introduction necds no explanation. Phe ain of the theological intro- 
duction is to place the treatise on the gifts of the Holy Ghost in line 
with the general Thomistic teaching on the spiritual life. Moreover, 
since John of St. Thomas treats very summarily two questions allied 
to that on the gifts concerning the fruits of the Holy Spirit and the 
beatitudes, they will receive a more detailed consideration in the 


introduction. 
The outlines added to cach chapter are the work of the translators. 


1 Wisdom, vii, 24-vili, 1. 


8 ee oe 


TWEE GIFTS OF THE HOLY GUOST 3 


A. Historica, INtTrRODUCTION 


With his soul devoted ta God, his life given in the service of the 
Spanish crown, and his pen decteated ta the whole world,’ John of 
St. Thomas bore the burdens of others in fulfilment of the law of 
Christ. In hts measure and in his time, he filed what was WANLNL in 
the suffering af Christ by his wholehearted devotion to God. Ilis pen 
supported beleaguered orthodoxy and Thomism in theological con- 
troversies whose reverberations have net yet subsided, while his 
mortal life, given to the service of his adopted nation and its 
king, was crushed under the burdens of the erumbling Spanish 
empire. 

In mundane affairs John of St. Phomas was a minor actor, standing 
half in the spothght, half in the shadows, while the principals were 
dicing for the destinies of Europe. Under the Providence of God, his 
very entry on the scene was occasioned by the needs of the Spanish 
crown. To assure the devolution of that crown to a head worthy of 
its imperial glory anc Catholic licritage, Philip II brought ta Spain, 
as companion of his own weak and meorrigible son Don Carlos, the 
Archduke Albert of Austria.? In the arechduke’s company during his 
journey to the Iberian Peninsula—while ‘‘ Don Juan of Austria was 
riding to the sea *’.--was Albert’s secretary, Peter Poinsot. When 
Archduke Albert was made a cardinal and viceroy of Portugal, his 
secretary went with bim to Lisbon. There, not later than 1588, Peter 
Poinsot met and married Mary Garcez. Of this union of cquaily noble 
Austrian and Portuguese famtlics were born two sons, Luis, who is 
rescucd from oblivion by his connection with his brother,? and John, 
who was born and “ born again’ on July the ninth in the parish 
of St. Mary of the Martyrs in the hectic year which followed the defeat 


1 Didacus Ramirez, friend and earljest biographer of John of St. Thomas, as 
well as first editor of his work, phrased it thus: °. . . wius persona, multus officio, 
Deo Regi, et Orbi deservians, mente Deo, Vita Regi, calamo orbt.”’ Prefuce to 
Vatume LV of Cursus Pheologicus, Madrid, 1648, Lyons, 16638, Cologne, 1771, Paris, 
IDSE, 

2 Cf. James Echard, Sertpfores Ordinis Praedtcatorum, IT, p. Sa8hb. 

* Luis Puinsot received his Bachelor of Arts degree froin Coimbra at the sume 
time as Jolin (Archiv. Conimbricensis Universitatis, Autos e gruos, Vol, 21, fol, 
29v)}. He then entered the school of taw. In 1610, already a professed religions in 
the Order of the Most Holy Trinity, he returned to Coitnbra to study theology 
(tid. Proves de Cursos, Vol. 8, fol. 256). After teaching in various places, he 
returned to Coimbra in 1637. He attained to the chair of theaiogy named after 
Durandus in 1648 and that named after Scotus in 1653. He died in 1645 (ibid, 
Processos das cadeiras, Vol. 2, fol. E17 v}. Cf. Cursus Theologicus Jouannis a §. 
Thoma., ed. Solicmmnc, Paris, 18381. Appendix vil, p. 1xix,. 
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of the Armada in 1588.1 Seven years later, because of the changing 
fortunes of Spain, Albert and Peter Poinsot went to the Low Countries, 
but John remained in Portugal for almost a decade.? 

During that space off the stage of the public activities of Albert’s 
houschold, John was enrolled at the famous Jesuit University at 
Coimbra, There he studied the arts and philosophy while Shakespcare 
was writing Macbeth and Vrancis Bacon was advancing the death of 
Ehilosophy with the Advancement of Learning.* During his single year 
of theology at Coimbra? he probably heard of the Jesuit-Doiminican 
controversy on grace, begun when he was horn and tien centering a 
eritical stage for the rectors of Coimbra and their confréres.® Morcover, 
it is not unitkely that he saw but never heard Francisco Suarez, sinec, 
after his unhappy visit to Jtome, Cotmbra’s greatest doctor did not 
resume his publie lectures untst October 1606.% By that time John 
Poinsot had Icit Portugal and had once more appeured upon the 
public scene with his father and the other intimates of Albert, then 
Governor of the Netherlands. 

Continuing his theological studies in Belgium, John Poinsot retired 
deep into the scholastic life of the University of Louvain. During his 
two additional ycars of theological study John came under the in- 
fluence of the Dominican master ‘Thomas de Torres. By his life and 
by his profound theologieal discourses the Dominican professor tnstilled 
in John Poinsot a reverence for the religious life and an insatiable 
desire for a thorough knowledge of the doctrine of St. Thomas. For 
the * pearl of great price " offered him by 'Phomas de Torres, John 
Poilnsot was willing to barter the company of his parents, worldly 
goods, and all hope of civil or ecclesiastical dignities, 

Acting upon the suggestion of his Dominican preceptor, John 


1 July 9, 1589 is universally agreed upon as the date of his birth, but his birth- 


place and parentage are almost as much disputed as those of Homer. Cf. Didacus 


Ratnirez, op. cié.; Echard, ep. cit., 1, pp. 554 ff. Vincentius Barun, Duo postremi 


apolosine dibri, Paris, 1606, and Cursus Theologicus, cd. Sollemue, appendix xv, p. 
IXNNXVI. 

2Cf W. TT. Watsh, Philip fi, Sheed and Ward, 1937, p. 708; and Archiz, 
Coatabric. Unitversit., Provas de Cursas, Vol. 7, fol. 2. 

* Yn unanimous agreement the examining board of Jesuit Fathers gave Johu of 
St. Phornus his buccalaurcate in arts on March 11, 1003. CArchiv. Conimbric. Uni- 
wersit., -butos € praos, Yolk. 21, fol. 29 v.) 

‘Pat vear (October id, 1605 to March, 3606) was spent under Fr. Jeronimo 
Fr. Sulvador, ‘Urinitarians, at Coimbra, (Archiv. Contmbrie. Universit., 


suru 


Pravas de Crursox, Voi. 7, fol. 113 v.} 

"Ct, Alfred Whitacre, O.P,., Heddin Review, vol. 186, no. 372, p. 71. 

“}espile the best efforts of Father Suarez, one of his propositions on confession 
wod ghselution was condemned by a deeree of the Holy Office, June 20, 1602. 
Suares returned to Coimbra in January, 1666. Cf. TR. de Scorraille, Francois Suarez, 
Puris, 1913, U. pp. 67, 81 11.3; and Denzmger, Anehiridion Symbalorum, 1088. 


rr 


THE GiFTS GE THE HOLY GHGST 


Poinsot went to the convent of Our Lady of Atocha in Madrid. There 
he made his novitiate and pronounced his profession under the name 
John of St, Thomas.! Although he had already reecived his Bee- 
calaureus Biblicus at Louvain—at the same time as Cornelius 
Jansenius, later bishop and heresiarch?-—he was required to spend 
three years in theological study within the Dominican convent.? Ile 
then spent several years m Madrid, teaching as artium lector and 
exercising the important offiee of Master of Students, planting and 
watering in the minds and hearts of his younger brethren the same 
BDominican spirituality which was even then germinating the first 
flower of American sanctity, St. Rose of Lima. 

In 1620 John of St. Thomas began his formal theclogical expositions 
of the Summa Theologica of St. Thomas. After teaching for a short 
time in Piacenza and Madrid, he was appointed associate professor 
of theology at the University of Aleaia.4 At this famous university, 
John of St. Thomas conununitcated without envy the teachings of the 
Angehe Doctor which he had received utthoul guile. Under Dominican 
tutelage, John of St, Thomas, not unlike his baptismal patron at 
Patmos, had recetved the beok fram the hand of the angel and devoured i. 
His assimilation of Thomisin was so thoraugh that his contemporaries 
thought of him as a “ second Thomas,” and second only to Thomas 
in his manner of presentation, He lectured to classes larger than 
any others then assembled in Spam, and he laboured zealously 
to fashion square and solid the living stones of the “ fortress of 
Catholicism.” 

During his decade or more as associate professor as well as when 
he succeeded his confrére Peter of Tapia in the principal theologtcal 
chair at AlealA, John of St. Thomas exercised the office of Qualificator 
of the Supreme Council of the Spanish Inquisition.’ To him was given 
the task of editing the index of prohibited books and assisting in the 


1 His profession took place on July 18, 1610, aceording to the Catalogus of José 
de la Concepcion, Madrid, 1747, fol, 14918. His choice of a religious name indicates 
his devotion to St. Thomas, but the assumption of a religious name was not rare 
in Portugal even at that tune. Cf. R. P. Mortier, Histatre des Afaitres Généraud 
de (Ordre des Freres Précheurs, t. v, p. 435. 

*Cfh. Archives générales dt Royaume, Archiv. de PUnivu. de Leuv., no. 507, 
fol. 28 and 24rin Cursus Theologicus, ed. Sctteanne, appendix yi, p. Ixvii. 

"Tt does not scem possible to hold that he took the full seven-year course then 
prescribed, despite the statement of Gabriel de Cepeda, OLP.: * ... sola se dispenso 
quandy professa, de Sumules y Logica, concurriendo cou los demas estudiantes o 
oir Vilosotia.” 

Cf. KR. P. Beltran de Heredia, Ciencia Tomista, t. xiv (1916), p. 204. 

5 Cf, Didacus Hamurez, dec. cit.; Quétif, Synopsis vitae Joannis a S. Thoma, 


Paris, 1667. Cf. Eehard, foc. ett, 
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preparation of difficult cases.1 With justice and charity he fulfilled 
his duties in that institution, which kept from the borders of Spain the 
ravages of religious wars like the Thirty Years’ War then raging 
throughout most of Kurope. 

His judicatory and scholastic duties, however, did not prevent 
him from exercising the office of preacher. On solemn occasions, 
whether in the presence of a bishap, or before an assemblage of dig- 
nitaries of his awn Order, John of St. Thomas preached the word of 
God in the church as he had expounded it in the classroom.? Un- 
impeachahble stability in doctrine and elarity in exposition marked 
his sermons with the same utility for souls which was so characteristic 
of his counsels in the confessional. 

His regeney of souls in the confessional extended fron King 
Philip IV to the poorest persons in the Spanish dominions. Affabte 
and aceesstble to all, John of St. Thomas was calm and benign in 
difficulties but adamant in maintaining the truth. Although he was 
confessor tu Philip IV for little more than a year,® he gave the troubled 
and vacillating monarch a determined course of moral action, More- 
over, in many affairs of state it was the impartial and eminently 
practical judgment of John of St. Thomas which prevailed in factional 
disputes. Constantly at Philip’s sidc, he was tndefatigable in his 
spiritual labours for the king and the realm. On his advice Philip IV 
went to Saragossa in 1644 to encourage his troops te victory after so 
many defeats.t Accompanying the king on this campaign, John of 
St. Thomas gave Spain and its sovereign sound counsel and heroic 
example. In the midst of the tumult ard rejoicing of Philip’s vic- 
torious army, this holy Dominican friar, the greatest Thomistic 
theologian of the modern era, caine to the end of his mortal life. He 
died either from fever or from poison on July 17, 1644.5 In accord with 


1 Cf. Memorial Historico Espatiol of the Fathers of the Society of Jesus, t. xi, 

. 155-156. 

2 Cf. Jusé de la Concepcién, op, cit, (Cursus Tacui., cd. Sollemne, Appendix iv, 
n. 8, p. lvi). 

3 Cf. Diducus Ramirez, ap. ctf., and Quétif, foc. ¢if. 

#5, J. Panzirolus, Apostolic Nuncio to Spain, wrete to the Roman Curia: 
6), 6S sono tutte moite consulte sc era bene che S. Maesta si muovesse da 
Saragozzi ¢ tutti sono stati per la negetiva eceetto quella del P. Fra. Giovanni di 
S$, Vhama....° Archiv. Vatie. Nunsziat. do Spagna. Reg. $9, April 3, 1644. Cf. 
Cursus Theol, ed. Sollemne, appendix xiil, p. 1xxxiil. 

84, Souéges affirms, “* I’apres Ramirez, et Queétif, cette mort prématurée 
tienclrait A des causes criminelics. Jean do Saint-Thomas aurait été empwisonné.” 
danvee Mominicaine, Juin, ed. Jevain, Lyon, 1808, note on p. 365. Cf. BR. P, 
Simonin, Bulletin Phomiste, Sept. 1930, p. 142, Suillicicnt evidence has not yet 
been advanced to prove any criminal cause for his death, but it would be imprudent 
to deny that a confesser who taught © Lhe naked truth * to Philip 1V might. have 
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his own request, his body was taken to the Convent of Our Lady of 
Atocha in Madrid, where his remains now lie under the Altar of Christ, 

Any evil that men may recognize in the life of John of St. Thomas 
has, ict us hope, been washed away by the blood from Christ’s wounds. 
The good which God willed and accomplished in hum and through hira 
gives evidence that he was a son of God, lect by the spirit of Gad. 

Hunger and thirst for Godl’s justiee were characteristic of both the 
zeal and the paticuce of John of St. Thomas. 'Prials and contradictions 
evoked from the depths of his soul a praver for “ the daily bread * of 
divine strength, and adversity galvanized his holy enthusiasm to even 
gceater efforts in the service of God. When he recetved the command 
to assumic the office of royal confessor which lus humility dreaded, he 
conquered his aversion and said simply, * My life is finished, and T aim 
dead. Pray forme.” Suree hts life was Christ and lits death gai, with 
the strength of the holy oucs of God, be welcormed tis Hial hour, His 
soul was clad in the armour of Christ's sacraments and his powers of 
mind and heart, fortified by the pitts of the Holy Ghost, were intent 
upon the ommnipetence and the merey of God,? 

The gift of fortrtude which conquered human fear in the soul of 
John of St. Thomas was rooted ina filial fear of God. That gift of the 
Holy Ghost which inspires the “ poor of spirit’? moved him to a 
horror of sin. Calling upon God who “ works all in all’’ to free him 
from evil, he delighted in the will of God alone and coveted only a 
holy disdain for earthly goods. His cell was bare and his clothing 
poor, He never acquired for Jumself the slightest profit from lis 
Jabour and his publications, but with ehikilike simplicity he submitted 
alt to the disposal of his superiors.? Moreover, before assuming the 
position of confessor to Philip 1¥, he stipulated that he and his com- 
panion should receive mere sustenance and that the remainder of his 
annurtty should be distributed to the poor. Poverty ii exterior goods 
was complemented with paucity in the comforts he allowed his own 
body. God pierced his flesh with fear, and fasts and bloody scourgiig 
drained the dregs of self-love which remained. Filial fear of God was 
the beginning of his wisdom, but it was not its end. 
aroused the hostility of the fawning courtiers and wuiworthy favourites to whom 
the king had previousiy deleyated the conduct of public affairs. 


(Ch, Didatus Ramirez, fee. eft, 

2 ibid, 

’Didaeus Ramirez, foc. eff, “ tsi pecuniis abundans quae ex tot librorum 
impressionibus repetitis profluebant nec sibi servabat partem ,.. plea in magui- 


tudine pauper, ct plena in paupertate magnificus. .. ."’ 


‘fbid. “8... quadripesimiuali medio tempore totam, pane contentus ct aqua, 
studiorum laboribus, assiduaque virtutum exercitatione saginatus . . . Sanguine 


? 


5 
La 


“at. 


ee ee ee RAS. when," 


——— eT 


_—— 
——* 


| 
1 
| 
t 
i} 


8 JOUN OF ST. THOMAS 


Vikial fear was germane to filial piety in the soul of Johu of St. 
Thomas, Moved by fear, he protested as a returning prodigal, that he 
was not worthy to be called a son of God, but in his piety he thanked 
God forthe banquet of His graces. This banquct was but the pledge that 
he would ‘‘ possess the Jan * because he was blessedly meek of heart, 
Ilis meckness and humility of heart were founded upon a filial afeetion 
fur God and the sons of God. By an impuise of the Holy Ghost he 
transcended his rehgious obligation of gratitude for the blessings he 
had reeeived, and he “ gave thanks ta the Holy Qne and the Most 
High ” because of His great glory. Moreover, God’s glory participated 
in by His sons founded a new debt of justice which John of St. Thomas 
promptly rendered to all his consorts in divine life. Trusting in a 
diving vietory over temptations against complete submission to the 
Holy Ghost, he prayed “Joead us net into temptation.”? Tis piety 
towards those to whorn God had given fatth in His Son was put te a 
severe best bi the Janserust contraversy. Johu of St. Thomas was 
callecdl upon to judge the doetrines of some of the staff at Louvain, 
stnee he was adviser to Philip IV whe held civil dominion over the 
University. Representations were made to him by the Apostolic 
Deicgate of Spain and by several of the professors of Louvain.! How- 
ever, he lacked conclusive evidence that the accused were actually 
promulgating the sinuous spirituality condenined by Pope Urban VIII- 
Uniil he had recetrved ample information from impartial witnesses, 
he was unwilling to condemn as heretics Catholic theologians hitherto 
bound to him by their comzion picty toward thetr divine Father. 

The solid piety of Johu of St. Thomas was not founded upon senti- 
mentalison but upon the gift of knowledge. Led by the Spirit of God, 
he became supremely conseious of the depravity of sin. In this 
blessed mourning for lus offences against God’s majesty, he was 
comiortcd by prayer for the forgivencss of his transgressions, and by 
hope in the merey of God, His prayer for forgiveness was implemented 
by the Sacrament of Penance, which he reccived each day before 


" His humility was strikingly like that of 
St. Thomas: * Solum excanduit quando bis in Priorem Conventus Hegalis de 
Atocha amanutissimi Fratres poposcerunt, ques licet fraternali prosequerectur 
elfectu, ardentiori tatmen gonatu bugulitatern colebuat, alia eliam extra Ordinem 
divnitatum (adhue Episcopalis} munia repudians.”” Med. 

LCL. Cursus Theel., ed. Sollemae, auppeudix nxiiband aiv. There is absolutely no 
foundation for the sLatement, “* Ce pere leur (Jans: nistes} retidoit de bons olfices 
aupres du roy... made by Po. ltapin, 3.J., Mémoires, Paris, 1865 t. 1, p. 16. 
‘The dunsenists themselves did not claim tim as favourabte to their position, hence 
he could not have given them the slightest indication of approbation. 
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eclebrating Mass,.+ His hope had its source in a living faith. Elis simple 
assent to the authority of God prepared Its soul for the gift of under- 
standing. By the enlightenment of the Moly Ghost he was enabled 
to penetrate truths hidden in Sacred Seripture and in all the realius of 
the spiritual life. With a pure heart he saw God in all things and he 
prayed for the coming of His Kingdom. 

For John of St. Thomas the coming of God’s Kingdom mcant the 
fulfilment of the ardent desire of hits soul, Mis charity inapelled him 
towards God, and the gift of wisdom cnabled him to baste anct see the 
goodness of God im an experiential and mystiea] union. Like 
Thomas, “ . . . he gazed with the gentle eye of his intelicet at... 
Truth, whereby he acquired supernatural ght, and scieuce infusect by 
grace, for he obtained it rather by menus of prayer than by hurucn 
study.”? “ Setence infused by yrace,” the wisdonr whrel is the Ught 
of life, ordered his contemplation, his life and his writings. His eoa- 
templation revolved uniformiy about thoughts of God, never deviating 
to lesser things ner requiring any reasoning process to claborate the 
“savoury sctence of the saints.’ Wisdoni producced in his soul a con- 
naturahty to divine things, and in this prelude to future glory, he 
experienced an intimate and loving contact with the mysteries of 
salvation aitd the Jhiidden things of God. By the anointing of the 
Holy Ghost he was taught to “ hallow’ the name of God and to 
contemplate “ Divine Truth and its universal radiation.” By his 
teaching and Ins writing he distributed to others the fruits of his 
contemplation, At his death he protested before the Blessed Sacra- 
ment that he had never taught or written anything he did not judge 
consonant with truth and in conformity with the teaching: of the 
angelic Doetor.4 In virtue of the ordered tranquility witha his own 
soul, he was able to become a “ peacemuker ” among men, 

The peace of Christ which John of St. Thomas brought to so many 
souls was evidence of the inner breathing of the Holy Ghost through 
the gift of counsel. Simple as a dove and wise as a serpent, John of 
St. Thomas gave advice which was simple in its super-natural origin 

'Didncus Rumirez, fac. eff, *. . . quotidianam Missac celebrationem, quam 
generalis fere confession praeeedebat.” 

“st, Catherine of Sienna, Diadagee, tr. Fhorold. Vreatise on Obedience. ch. 
exxxix. Cf, Didacus Ramirez, doco et, ot... indefativabitiscmmper studio desiciuns 
pro tenenda veritate, pro Angelica Doclore defundensindyu, cutus verbo, rece, 
culus prosecutione miusterii orationc, jejuniis, trecquentique disciplina conimiini- 
tus vwigilabak,” 

* Didacus Ramirez, doe. cit. ** mitmaquam trigintka onnorwmn spatie aut scripsisse 
aut docuisse quod veritati consonum, alque Angelico Doctuti contorme non 
judituret. . . .* 
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and serpentine in its adaptability to the coutingencics of human life. 
In Christ-like simplicity he directed to God, who werks ail things 
according to the counsel of his wilt, hishumble prayer, thy will be done on 
earth as it is in heaven. With apostolic constancy, he laboured. as a 
good soldier of Christ. Jesus, to bring about a realization of God’s will 
among nicn. Prelates and the poor, royalty and theologians soughi. 
his counsel. ‘Fo the poor he was a father by his advice and his alms, 
ancl for those who had no friends at court, be was a mendicant. of 
merey importuning the king.’ Peter of Tapia and John of Paulafox, 
as theologians and as btshops, found in the eonnsel of John of St. 
Thomas comfort in thetr anxieties and a secure guide in many diff- 
culties. To King Philip 1¥, during whose reign the ctiquette of the 
Spanish court was more rigorous than its ethies, the adviee of his 
Dominican confessor was salutary in both the Kingdom of Heaven 
and in the Spanish realm. 

The oral advice which John of St. Thomas was able to give during 
lifetime was confined to the kingdom of Spain, bnt the work of his pen 
was carricd throughout the world. His ianumerable replies to questions 
and difficulties proposed by prelates and theologians are for the most 
part either lost or buried in the dust of dtocesan or university archives. 
Yet three of his works in the vernacular have survived, because of 
their popularity and wide circulation. To assist missionaries to India 
in the salvation of souls he wrote an explanation of Christian doctrine 
in 16404—the same year in which John Milton was contributing to the 
loss of paradise for so many souls by his second pamphlet on divurce. 
seven editions of this compendium of Catholic doctrine and practices 
were published in Spanish before it was translated into Italian, 
Latin, Gaehe and Polish.o For King Philip IV he wrote a directory 
for a peneral confession,® and just before he died he wrote a brief 
treatise on the preparation for a happy death.? 

* Didseus Kamirez, foc. cif. “* Hilarior nunquam, ac nurquam dittor quam 
quando pauperum Hhellos Magno suo offerebat Regi, pro ipsis cxorans usque ad 


ipsius tacdium exorationis, Regium dicens Confessariuwn Patris Paupetum, qui 
Regale cubile facile nequeunt adire ut suas propatent Supremn Domino petitiones, 


norcn et yocem haberc.”* 
?Cf. Antonio de Lorca, O.P., Hi Stervea de Dios . . . D, Fr. Pedre de Tapia, 


Madrid, 1676. José de ja Conecpeidn, op. ctt., tam, 1. 
" . sitque ili ab arcanis Confessionibus intiniisque consiliis.”" 


¥Quétil, op.ectt. *.. 
‘The work is called Fapheneton de fa dectrina christiana y ta obligacion de los 


ficles en career y ubrar, Madrid, 1640. 
*“Kehard, Seriptores Ordints Praciicatorum, II, 5390 and Télb. 
§ Breve tratudy y muy importante, que por mandana de su Majesdad exertbio ef 


R.P. Fr. Juan de St. Tomas para saber hacer una canfesion general, Madrid, 1644. 
? Practica y Consideracion pura ayudar « bien moris, 1645. Cf, EF: hard, op. cit., 
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The first major Latin work of John of St. Thomas, his Cursus Philo- 
sophicus, was an exposition of the plulosophical disciplines according 
to the doctrine and the order of St. Thonmias.! In his biparfite treat- 
ment the first scction, -frs Logica, includes treatises on dialectical 
disputation ane logical form as well as tracts on the predicalbles, 
predicaments and logtesl instruments. The second section, Philosophia 
Naturalis, is concerned with moyable being in general and local 
motion, alteration and augmentation (psychology) im particular, No 
ex professo consideration is given to natural thealogy or ethics, since 
according to the custom of the time, these matters belong to com- 
mentaries on the first and second parls of the Summa Phealogica ol 
St. ‘Thomas. # 

Such a commentary on the Suna Theologica began to absorb the 
interest of Jolin of st. Thomas soon after his philosophical work had 
been completed. The material for his Crrsus Thevlogicus was ac- 
cumulated during his twenty or more years of lecturing in theology. : 
It inciuded, besides three prefatory tracts, all his expository theological p 
disputations arranged according to the order of the questions of the 1 
Summa Theolagica. The work of redacting the inantuscript from which 
he had dictated to his classes occupied a considerable part of the last 
years of his life,? but it was never completed, ‘The last disputation to 
benefit by his final corrections was his famous treatise on the gifts of 
the Holy Chost.$ 

Throughout both his Cursus Philosophicus and his Cursus Theologicus 
John of St. Thomas had but a single literary objective-- clarity. With 
the truth of bis doctrine guarantecd by his faithful adherence to the 
teaching of St. Thomas, he subordinated all purely literary clements 
of his work to clarity of presentation. He succeeded in presenting his 
thoughts clearly,® but at the same time he sacrificed many of the 
elements of style which would have made his werk more readable. 
The solecisms and barbarisms which give a ecrtain harshness to his 
writings were not. the result of ignorance but a matter of deliberate 
cheice. Under the Jesuit Fathers at Coimbra, who were even then 
renowned for their teaching of the humanitics, John of St. Thomas 


1CE. Echard, o7?. cft., LI, 588b. 

* Cf. Cursus Phifosophicus, od. Reiser, Turin, 1930, p. xii. 

3 CP. Cursus Theolugicus, ed. Sollemne, Paris, 1931, pp. ix 2nd xviia, 

*Cf. Diducus Hamirez, foc. cit. Phe inscription given by John of St. Thomas 
dates and locates the work. ** Ad honorem Domini nostri Jesu Christi crnicitixi, 
Beatissimae Virginis B. Dominici ct Thomae, 2] Apritis 2644, cum essemus Caesar- 
augustae in expecdtiene Catalonica.” 

°R. P... Me Ramirez, O.P. ' clair et simple quoique souvent diffus. . . .” 
ihctionnairve de Théologie catholique, Paris, 1924, Villa, p. 808. 
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studicd the arts,+ and in many of his prefaces he gave evidence of a 
gracctul mastery of Latin. In his disputations, however, and es- 
pecially in those of the Cursus Theologicus, he frequently allows the 
reerprocal affinity of words in Latin construction to be curried away 
by the torrent of his thought. His deliberate neglect of grarnmatical 
propricty and literary grace would be a blameworthy burying of a 
talent if he did not have a dominatmg purpose in view. 

Desirous of sirnple clarity, he accommodated himself to the manner 
of theological teaching then current in Spanish universities. He chose 
ta imitate the austere lucidity of Dominic Selo and Domini: Bane, 
rather than the more elaborate style which had been fostered by 
Melchior Cano.* In making this choice he was governed both by the 
Avistotclean Thomistic tradition? and by the preferences of his 
auditors and readers. Tar his disciples were for the most part that 
type of person--common to all ages*-- which distrusts truth when it 
is presented with clegance or eloquence. They condoned rhetorical 
vices, but they condemned the slightest deviation froma truth. John 
of St. Thomas gave them discourses frcighted with meaning, yet he 
often allowed the vehicle of his expression to run upon serious ob- 
stacles. The structure of his sentences was at times elliptical, ana- 
coluthic and pleonastic. Barbarisms and grammatical deviecs of his 
own invention were not completely eliminated even from the amended 
texts. However, despite this lack of attention to grammatical details, 
the literary style of John of St. Thomas reroained vigorous and 
clear. 

His use of lustration, coniparison, repetition, and amplhfieatian — 
paralleled in English only by De Quincey or Cardinal Newman—gave 
his mctaphysieal language force and clarity. Even his apparent 
prolixity aud inveterate habit of digression were natural conconiitants 


TCP. Quétif, foc. cit, 

*Cf. Echard, op. ert., TI, 176. 

* Aristolle: ‘* Phe right thing in speaking really is that we should be satisfied 
not to anney our hearers, withoul trying to delight them: we ought in fairness to 
fight our case with ne help beyond the bare facts: nothing, therefore, should 
analler except the proof of those faets.’ Hketoric, IE, 1 (1404u%), tr. Roberts. 

Boethius; “ Adsit igitur Rhetoricuc suadela duleedinis quac tutu tanturna recta 
calle procedit enm nostra {Ratio) instilata non deserit 2... De Corsolaiiene 
Phitosopfriac, IL, 1, Migne, fafredagia Latina, LAL, colin 660. 

Sti. Vhomas: “.. . ex quibusdanr coniecturis ad suspicionens inducendam, vel 
aliqualiler persuadenduit; quod pertinet ad chetoricam.”? Stmma TPheologted, 
II-ET, v. -45, a. f. 

4St. Augustine mentions this type of person: “Sensi autem aliud genus 
hominum ctiarn yveritatem habere suspectam, et ¢] nelle adquiescere si cormpto 
alque uberi sermone promeretuc.”’ Canfessiontun Libri tredecim, Bk. V, «. 6. 
Migne, P, £., XN XIE, 710. 
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of his efforts to attain his primary objective of precision of intcligi- 
bility in the expression of truth.? 

Singleness of doctrinal and Itterary purpose has suffused the whole 
body of his teaching with the light of eternal truth and perennial 
eharm. Throughout the three centuries stuce his death his philoso- 
phical and theological disputations have heen reprinted many times,? 
and for all generations they have represented one of the most pro- 
found penetrations and lucid expressions of Thomistie thought. 

Of his many disputations on Thomism none was more profound i 
doctrine nor more eloquent of his holiness ancl apostolie activities than 
his treatise on the yifts of the Holy Ghost. At the very time he was 
giving his mortal fife to assist Philip JV and the Spanish army at 
Catalonia, he dedicated to the whole world the final bequest of his 
theological labour for orthodoxy and Thoinism. While te aff hes corns, 
he pave thanks to the holy one and the Adast High in words of siory, his 
treatise on the gifts of the FEoly Ghost remains as his spirifual bequest 
to all who in docility to the Holy Ghost bear the burdens of others in 


fulfilment of the jaw of Christ. 


B. Treo.ocical INTRODUCTION 


Father, the haur has come! Glorify thy Son, that thy Son may glorify 
thee, even xs thou hast given him power over ail flesh, in order that to all 
thou hast given him, he may give everlasting life. Now this is everlasting 
tife, that they may know thee, the only true God, and iiini whom thou 
hast sent, Jesus Christ. 

The revelation of Jesus Clirist is the revelation of our eternal 
destiny, the clear announcement that God wills us to be happy ever- 
lastingly with Flim m heaven. The life and death of Christ were 
ordered to opening the gates of heaven to all those who believed in 
Him and followed Him im the way of the Cross to eternal gtory. 


1 In the introduction of the first volume of his Cursus Philosuphtcus he states 
his purpose: **. . . tut ad breverm et consciam imethodum pro viribus Togicae ct 
Philosephiae disciplinam: juxta Ss. Thotiac sensum redigeremus, Td eirco non 
solum visum est cius saticdain sequi ct tmitari doectrinam, sed ordinem, brevitatem 
modestiamque aemulari.” ed. Reiser, Turin, 1830. However, in his preface to the 
second volume, he seems constrained to quote St. Jerume;'' Nemo cogitue legere 
quad non vult. Ego potentibus scripsi, non fastiqdiosis, gratis no invictis, studios, 
non oscitantibus.”* (il Apol, ad Rtufirum, oc. 33. MP... NNT, 476) ed. leiser, 
Turis, 1830. 

The philvsuphical disputations were repriated, in whele or in part, sixtecn 
times between 1631 ond 1930. The theological disputations Were reprinted it 
Madrid, 1645-1668; Cologne, 1658: Lyons, 1668; Cologne, 1771; Paris, 1883; 


Paris, 1031. 
* John, Xvii, 1-3. 
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A little thought helps us to realize what this premised life in heaven 
really means, although we shall never exhaust its profundities. “ We 
see now through a nurror in an obscure manner, but then face to face. 
Now I know in part, but then I shall know even as I have been 
known.’ Qur Divine Lora has revealed to us the overwhelining truth 
that God wishes His intellectual creatures to be cternally happy m 
possessing the samc good that makes Him happy. We know that 
God is infinitely happy; but why is He happy? Tf (and this is an 
impossible conjecture) God did not know This own inexhaustible 
goodness and love that goodness, He would not be happy. For happt- 
ness is the eonscious possession of a good, miinite happiness the 
eonscious possession of an infinite good. A spiritual good can be 
possessed only by knowledge and love; so Christ has pronused us 
eternal happiness in the face-to-face knowledge of the divine essence 
and the Jove that follows such knowledge. Our knowledge and love of 
God in eternity wilf be a participation in the knowledge and love that 


: j A 


God has of Himself. 
tt is only through an understanding of the life of fcaven that we 


ean grasp the meaning of the life of grace here on earth, For grace 
hus always been considered in Christian tradition as ‘* the secd of 
glory.” Now the seed can be understood only by the fruit it is ordered 
to produce. Here we encounter another tremendous truth of Christian 
revelation; everlasting life begins, not when we dic and enter the 
kingdom of heaven, but at the moment we receive sanctifying grace 
in our souls. “ Grace,” says St. 'Fhomas, ‘‘ is nothing but a beginning 
of cternal life in us.’’? And he is simply echoing the words of Our 
Lorcl:; ** He who believes in me has eternal life.”*4 The life of grace, 
the interior life of the Christian, is an imperfect participation in the 
life of heaven, for it, too, is basically a life of knowledge and love of 
God. 

These two truths can be expressed graphically through an analysis 
of the intimate life af God and the life of grace here and hereafter. 


Life of Grace 


Life of God 
In Heaven 


On fearth 
Habitual Grace 


Divine Nature Habitual Grice 


of FParth and Light of Gtory and the 


Disone Totelect Virtuc 
Lhe Gifts (rifts 
Divine Will Virtue of Charity Virtuc of Charily 
17 Corinthians, xiii, 12. 
4 Sununa Theol,, 1L-LI, v. 24, a. 3, ad Zum. 


3 John, tij, 36. 
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Life of God Life of Grace 
On Learih in Heaven 


Act. of Faith, perfected  Beatifice Vision 


by the Grilts 
Act of Charity Act af Charity, Beatifie 


(Reatitudes) Love 


Divine Understanding 
Divine Willing 


The divisions given for the life of Ged are, of course, made for our 
understanding; in God no such divisions exist. TIowever, we must 
eonecive of the divine nature as the fundamental principle of ail the 
divine operations. Thic intcilect and will are the proximate principles, 
while the acts of the divine intcileet and will are specified by the divine 
essence. We jearn from faith that in knowing and leving ELlimsclf God 
the Father generates the Son and with the Son breathes forth the 
Holy Ghost. And those eternal acts of knowing anc loving account 
also for ercation and all the works that God produces outside the 
divine essence. 

Our participation in the divine life is not a transient, Oceting thing, 
but permanent aceording to the intention of God. We must then be 
permanently proportioned to the object that ts to beatily us, the 
divine cssence as it is in itself. This is the reason why we receive so 
many virtuous habits at Kaptism. Habitual grace is the fundamental 
reality of our supernatural life, for it is a formal participation in the 
divine nature; it is in us the remote principle of all our supernatural 
activities. Of itself, 1t docs not operate immediately; for action we 
need proximate permanent principles, which are principally the virtues 
of faith and charity. 

A glance at the outline will show the close relation between the life 
of grace on carth and in heaven; habitual grace, charity, and the 
gifts of the Holy Ghost remain the same. The only change takes piluce 
im our knowledge; for faith wall pass and vision will take its place. 
Progress in the spiritual life on earth 1s measured by the progress of 
faith and charity, progress in the knowledge and love of God. 

We have passed over a host of other virtues that also find place in 
the supernatural life of man; but alf these other virtues are orcered 
to the perfection of faith and charity, for the substance of the spiritual 
life rests in them. The virtue of hope is needed 1a kcep us marching 
toward the goal presented by faith, desired by charity; it allows us to 
look forward confidently to attaining the goal of life not on our own 
merits but by the omnipotence of God. The moral virtues, prudence, 
justice, fortitude, and temperance, witb all their parts, are required to 
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establish order in the manifold activities of human living. Man is a 
complicated being; his perfection can be won only through a inulti- 
plicity of operations, which are rectified by virtuous habits. The natural 
perfeetion of man licsin the acquired moral virtues. His supernatural 
destiny makes preater dermands on his moral life than a natural destiny 
woulcl; in order to satisfy these demunds he receives from the divine 
merey u full complement of mfused moral virtucs together with the 
three theological virtues of faith, hope, and charity. 

Looked at from the viewpoint of God and of the infused virtues 
themselves, man’s supernatural life is solid and stable; looked at from 
the viewpomt of weak human nature, the supernatural hfe is held ina 
fragile vessel that can be easily destroyed by mortal sin. For the 
mnfuscd virtues alone, despite their great perfeetion, are proportioncd 
by God to human ways of operating: it is Awman reason enlightened 
by faith and infused prudence that is the guide for our supernatural 
activity, As St. Thomas points out: ‘‘ Human reason is perfected by 
God in two ways: first, by a natural perfection, according to the 
natura] light of reason; secondly, by a certain supernatural perfection 
through the theological virtues, Now while this second perfection is 
greater than the first, the first is more perfectly possessed by man than 
the seeond; for of the first man has full possession, of the sccond, an 
imperfect possession, as it were, for we know and love God imper- 
fectly.’*1 

We have seen that the aim of the interior life on earth and of the 
life of glory in heaven is the possession of God through knowledge and 
love; certainly there is only One Who knows hew to attain such an 
end, Who knows at each moment what choices will lead to God or 
from God, Who knows all the pathways to the goal, all the obstacles 
that can be encountered on the way. Quly God Himself {by appropria- 
tion, the Holy Ghost, to whom our sanctification is attributed) can be 
the infallible guide to heaven. The gifts of the Tfoly Ghost are placed 
in the soul of the Christian in order to dispose him to receive the 
Iminediate direction of the Holy Ghost. Our souls, like training planes, 
have two sets of controls; one, human reason, uminated by the 
virtucs of faith and prudence, which is our own set of controls; the 
other, the gifts of the Holy Ghost, which are for His use alone. The 
purpose of these two sets is different from that of the controls in the 
plane. True, the Holy Ghost, like the Hight instructor, is ever ready to 
assist us in an emnergency, when our spiritual life is in danger of being 

1 Summa Theoi., I-L, v. 68, a. 2. 
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wrecked. Nevertheless, the purpose of the gifts is not simply an 
emergency control, for the spiritual life can never become an easy 
thing for us to handle. Progress in the spirituat life implies a taking 
over of the controls by the Holy Ghost. fuman pride docs not wel- 
eome the idea that we cannot advauce very far in the supernitural 
order under our own control; yet. if we desire to live supernaturally 
we must allow the Tfoly Ghost to lead the way. If we instst, con- 
sciously or unconsciously, on our ow) initiative, we are doomed to 
spiritual mediocrity. With sutficient instruetion we can Iearn to fly 4 
plane ; no amount. of instruction is sullicient for man to learn perfectly 
the ways of living in God. 

We should note the final sentence in the above quotation from St, 
Thomas; and especially the reason he assiens: ‘f for we know and Jove 
God imperfectly.” Phat reason is always valid while we are separatect 
from God by the veil of faith. Love is not imperfect in itself; that ts 
why it will remain unchanged in heaven. It is imperfect here below 
because of the imperfection of fuith. Love is always dissatisfied with 
the limitations of human knowledge, even when enlightened by faith. 
The essential drama of the interior life is played between love und 
knowledge, love always sceks more knowledge, not for the sake of 
knowledge, but because of the object loved. And as knowledge in- 
creases love increases and requires more knowledge. 

The gifts of the Holy Ghost are especially ardercd to overcome the 
inadequacy of knowledge, Of the seven gifts four are intellectual and 
perfect the virtue of faith: the gift of understanding gives faith a 
greater penetration of its own principles, the revealed truths of 
tradition and Seripture; counsel perfects faith in its practical ex- 
tension to the multiplicity of human actions directed to the final end; 
it guides immeclately the activily of the three affective gifts of picty, 
fortitude and fear of the Lord; the gifts of knowledge and wisdom 
perfect faith in its act of judgment, whether the judgment is con- 
cerned with creatures or with God Himsclf. Tow suceessful love is in 
its search for knowledge with the aid of the gifts of the Holy Ghost 
cannot be adequately indicated here. ‘The evidence of stecess cin be 
found in the lives of the great mystical sats; they knew God through 
the veil of faith, but su thin had become the veil that it was as though 
they saw God. Such for example was the faith of Moses, according to the 
testimony of St. Paul: “Ry faith he [Moses] left Egypt, not Jearmg the 
fierceness of the king : for he endured as seeing him that is invisible.’’! 

1 ffebrews, xi, 27, 


nd 


-%% £5. 


vee ae 


"= Sere" 


“sis % Set. 


Fe es ee Ce ‘war ae 


18 JOUN OF ST. THOMAS 


Further clarification of all these points will be found in the text 
of John of St, Thomas; there is no need to delay further on them, 
However, something should be added about the fruits of the Haly 
Ghost and the beatitudes. 5t. Thornas links these very closely with 
the gifts; John of St. Thomas refers to them brieHy at the end of his 
treatise, with the remark that the text of St, ‘Thomas needs no cam- 
mentary. Nevertheless, in order ta provide the reader with a complete 
notion of St. Thomas’ treatment, a few pages will be added about 
his doctrine on these two seriptural points—the fruits and the 
beatitudes. 

St. Thomas’ consideration of the beatitudes and fruits of the Holy 
Ghost is contained in the two questions in the Sununa Theologica 
following the one on the gifts. In these two questions he gives us same 
profound msizhts inte the spiritual life, since for him the fruits and 
the beatitudes are a consequence of the Holy Ghost’s influence in 
human life. Mis treatment of them is not psychological, but theo- 
Jogicul aud seriptural; m fact, the two questions are theological 
commentarics on two passages of Sacred Scripture. The first passage 
is in the gospel of St. Matthew, the familiar section of the Sermon on 
the Mount known as the beatitudes, The second passage is in the 
cpistle of St. Paul te the Galatians :! ‘* But the fruit of the Spirit is, 
charity, joy, peace, patience, benignity, goodness, longanimity, 
mildness, faith, modesty, continency, chastity.” 

On these two texts St. Thomas erects his framework of the spiritual 
life. For purposes of this introduction a reversal of the order of St. 
Thomas will be made, fer, as he bimself says, all the beatitudes are 
fruits, but not all the fruits are beatitudcs. 7 

The metaphor of the Pauline phrase * fruit of the Spirit ”’ is readily 
understandable. Our Lord said: “* For by the fruit the tree is known.’’? 
The trec of human hfe is also known by tts fruit: human action, good 
or evil. Now not everything that a trec produccs ts called fruit; only 
what has a ecrtain perfection and contams a certain sweetness in itself 
should be called a fruit. In fact, there is only ove fruit of the tree of 
human Jiving——eternal beatitude, which is the ultimate perfection 
of man and contains in itself all sweetness. In this sense, heaven 1s the 
only fruit of the Spirit. This fruit is not produced by human action but 
is reached by it as a reward of merit, On the other hand, the fruit of 
the Spirit spoken of by St. Paul is the product of human action under 
the influence of the Spirit. For just as a portrait ts refcrred to as the 
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fruit of artistic action, a science as the fruit of rational action, so a 
virtuous life is as the fruit of the Spirit. 

The fruit, or more commonly speaking, the fruits of the Holy Ghost 
are actions that flow from the supernatural virtues planted in the 
soul by the Holy Ghost; they do not possess the fullness or maturity 
of the beatitudes, for they do not come fram the special insprrations 
of the gitts, but from the ordinary notions of divine grace, Not every 
good uction is a fruit, for many such actions, especially in the early 
stages of the spiritual life, are produced with difficulty and at great 
cost. When the soul delights in virtuous actions it is enjoying the 
fruits of its earlier sacrifices-—-it has its first assurance that it is sharing 
in the fruitful life of God. 

The enumeration of the fruits by St. Paul might seem a haphazarcl 
arrangement; St. Thomas finds a definite order in it, for it manifests 
the aims of the Holy Ghost’s aetivitics in the soul. The Holy Ghost, 
through grace, orders human action—in relation te man hiniself, in 
relation to his ncighbours, and, lastly, in relation to those things that 
are below him. 

A man is rightly disposed within his own person when he has the 
nght attitude towards good and evil. The fundamental disposition 
toward the good is love or charity, which is the first fruit of the Holy 
Ghost, the Spirit of Jove. From union with the good springs joy; he 
who has charity has the supreme good, God, and has joy in that 
possession. Peace is the perfection of charity and joy; it requires two 
additional elements besides simple charity and joy. No one can 
completely reyvice in the possession of a good unless he is im undis- 
turhed possessicn of tt and thoroughly satisfied by it alone, When the 
soul has overcome its attachment to created goods and finds satis- 
faction in God alone, it is rightly disposed toward the supreine good 
and is at peace. Yet, under the threat of evil, the well-ordered mind is 
patient and it 1s longsuffering of the evil implied in the deferment of a 
desired good. 

The relations of a man to his neighbour are right when, first of all, 
he both wills good and does good to the neighbour; these are signified 
by the goodness and benignity of St. Paul’s enumeration. Secondiy, 
a man has the right attitude toward evil, when with meéekness he 
bears any evil that his neighbour may do him; and, lastly, when in 
faith, or fidelity, he retrains trom injuring his neighbour by fraud or 


guile. 
The things that are inferior to man are his exterior actions and his 


ra is 


Pra ee | 
Sa, ce ee, La 


ee 


ad 


ABI WOM WTS athe an eRe et 


i 


———-. —— . - 
tree eee. 


20 JOHN OF ST. THOMAS 


interior passions. These are rectified by the motion of the Holy 
Ghost and bear fruit in modesty, continency and chastity. 

St, Thomas admits that more or fewer fruits might be enumerated: 
he adds, however, that to these twelve ali others can be reduced and 
that they do present a comprchensive view of the spiritual life, Never- 
theless, St. Thomas scems to be more satisfied with the beatitucles as a 
frame for his spiritual doctrine, for his commentary on them ts fuller 
and richer. The beatitudes are frutts of virtuc brought to a riper 
tnaturity uncer the rays of the pifts. 

In order for the reader to follow St, Thomas’ exposition intcli- 
vently, several preliminary remarks must be made. J"irst, just as 
wWlimately there is only one fruit, so there is only one ustitnate beati- 
tucle, the vision of God, wherein all the beatitudes mentioned by Our 
Lord find their perfection. Yet he who has the firm hope of attaining 
happiness is already happy te a certain degree. So the man who, by 
the perfection of his virtuous actions, has a solid basis for hope of 
eternal life is already blessed. The beatitudes, then, are actions that 
imitate the beatifymg actions of heaven, the knowing and loving 
God. They are, of course, conditioned by the fact that life on earth 
has not the perfection of the life in heaven, that many obstacles 
to a full participation in bappiness are found for sojourners in this 
world. 

The second remark concerns the significance St. Thomas finds in 
the form of the beatitudes as they were delivered by Our Lord. Hach 
contains two parts: the first part, except in the sixth and seventh, 
mentions a meritorious action: the second part promises a fitting 
reward. In his exposition of each beatitude St, Thomas explains the 
meritorious action, points out the virtue and gift that clicit it, 
mentions, in some cases, the obstacles that the action must over- 
come, and manifests the fittingness of the reward promised by Our 
Saviour. 

Lastly, as a foundation for his explanation of the beatitudes, St. 
Thomas presents a résumé of his doctrine on happiness. According to 
the opinion of men, he says, happiness is to be found in a life of 
pleasure, uo life of action, or a life of contemplation. In the light of 
divine revelation, the Christian knows that the life of pleasure is 
contrary to true happmess; the life of action should be a preparation 
tor true happiness, which really lies in the contemplation of God, 
perfectly in the next life, imperfectly and participatively in this hfe. 
The eight beatitudes are orlered in such a way as to remove the 
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obstacles of a life of pleasure, foster the active life as a preparation for 
contemplation, and develop those virtues that bring about tmmediatcly 
the contemplative life. 


1, The Life of Pleasure 


The life of pleasure consists in two things . an affluence of external 
goods, especially wealth, honour, power, und au indulgence of the 
passions both of the irascible and of ihe concupiscible appetites, 

The objects that cater to man’s pleasure are not cvilin themselves ; 
rather they are so good for the senses that they are easy chosen in 
preference to preatcr goods. There ean be no true happiness unless the 
urge for temporal pleasurcs is moderated by the yirfiies ; geeat happi- 
ness ean be had only by those who, under the inspreation of the gilts, 
despise the allurements of these pleasures. 

It follows, then, that the destres for wealth, power ancl honour must 
be moderated, cspecially by the virtue of hunuvlity, which strikes at 
the root of these desires, our own self-esteem ; by the inspiration of the 
gilt of the fear of the Lord one is led to despise these goods for the 
excellence and abundance of goodness one finds in God. Blessed are 
the poor in spirit, for theirs ts the kingdom of heaven. 

Wealth, power, honour are fragile goods of which one is easily 
despoiled ; vet many men place their security in them, To feel secure, 
they must cling to these goods, fight to retain them. All the force of the 
irascible appctite is aroused for the protection of these frail treasures. 
The virtue of fortitude moderates the impulses of the irascible passions ; 
the gift of fortitude leaves man utterly tranquil under the providence 
of God and indifferent to the presence or absence of the external goods 
of fortune. Blessed are the meek, for they shall possess the land ; accord- 
ing to the Angelic Doctor, it is not « question of the land of this world, 
but of the heavenly kingdom, a secure possession of God, here and 
hereafter. 

The pleasures of sense, which are the object of the coneupiscible 
passions, are sought by men as cansolations for the trials of life. 
Temperance is the virtue that modcrates the use of seusual pleasures ; 
the gifts of knowledge and fear inspire the soul to a total saeritice of 
such pleasures, when necessary for the good of one’s own soul or of 
one’s neighbour, and the voluntary acecptance of patn and sorrow 
with the crucified Christ, Blessed are they that mourn, for they shall 
be comforted, with the consolation of God’s blessings, 


= wee 


Wot EM Sass 


= 


ee ee 


og eect 


JOHN OF ST. THOMAS 


22 

In these three beatitudes the affective gifts are predominant ; how- 
ever, While St. Thomas assigus the intelectual gift of knowledge to 
the beatitude of the mournful, he says that the inspirations of know- 
ledge and counsc! are directive of the pifts of fear and fortitude in 
bringing the soul to this first degree of happiucss. 


II. The Life of Action 


The fourth aod fifth beatitades are concerned with the active life, 
which, in this context, involves the relations of one man with another. 
Such relations are regulated either by justice or by gratuitausness. 
The obstacles to man’s dealing justly or gratuitously with his neigh- 
bour are his inordinate desire to possess temporal gouds and his 
unwillingness to associate with the needy or the miserable lest such 
association diminish his own poor store of happiness. 

Whatever is due to another is regulated by the virtue of justice; 
under the inspiration of the gift. of piety, mau conceives an Insatiable 
desire to fulfil all the works of justice. Blessed are they that hunger and 
thirst after justice, for they shall have their fill. He who even deprives 
himself in order to satisfy the demands of justice need bavec no fear, 
for God will reward him fully, “a full measure, pressed down and 
flowing over.” 

The virtue of liberality inclines a man to give his friends more than 
justice demands. The gifts of piety and counsel push him to seek out 
and alleviate ull necessity and all misery wherever he can discover it. 
Blessed are the merciful, for they shall obtain mercy. We who has com- 
passion for the misery of others will saon discover that God has 


generously relieved him of a]} misery. 


Ill. The Life of Contemplation 


Since the contemplative life is not a merit, but a reward, St. Thornas’ 
explanation of the sixth and seventh beatitudes is slightly different 
from the preceding. He maintains that in place of meritorious actions 
Our Lord mentions cf¥ccts of the active life that immediately dispose 
to centemplation; and here hic understands “‘ active life’ as em- 
bracing all the preceding beatitudes or the whole moral perfection of 
man. For the first three heatitudes perfect man in himself, subdue 
his rebellious passions and leave him purified and clean of heart. 
Blessed are the clean of heart, for they shall see God. An analogy exists 
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between the clear eye that bias perfect vision and the ckean nite that 
alone is capable of secing God, whether with the darkened sight of 
faith or the bright viston of heaven. ‘The virtue of faith and the gift of 
understanding give the final touches to the purificadion of the humau 
mind that was begun by the previous aclivity of the moral virtues 
and the gifts. 

The fourth and fifth beatitudes set a mian right iv his relations to 
his fellow nan; the unity begun by these beatiludes is perfeeted by 
the virtue of charity and the gift of wisdom. Blessed are the peace- 
makers, for they shall be called the children of God. chile imitates dus 
father to the best of his ability aid our Mather is a ‘S God af unity anel 
peace.” 

St. Thomas has established a vorrespondence belwcon the seven 
gifts of the Holy Ghost and the first seven beetitudes. Unt there are 
eight beatitudes. The cizhth, says the Angelic Doctor, is a contir- 
mation and manifestation of all the others. Blessed ave they that suffer 
persecution for justice's sake, for theirs is the kingdom of heaven, At 
first, this nught scem Jike a poor explanation ; yet there is a sign of its 
appropriateness in the fact that the greatest mystic stints and the 
greatest apostolic souls, the outstanding representatives of the con- 
templative and active lives, have cagerly desired) martyrdam aud 
have always suffered persecution, 

' En the answer to the last objection in the last article on the beuti- 
tudes, St. Thomas casts a quick glance over all of the beatitudes and 
- manifests the progressive unification of the rewards promised by our 


Lord. 
The rewards are also arranged in ascending arder. For it is mire ta 


possess the Jand of the heavenly kingdum thun stniply to have it; since we 
‘have many things without possessing then firinly iad peaccfully. Agiin, 
it ts amore to be comforted in the kingdom than to Jive anc assess it, for 
there are many things the possession of which is accompanied by sorrow. 
Again, it is more to have one’s fill titan simply to be comforted, becatse 
fullness implies abundance of comfort, And merey surpasses saticty, for 
thereby man receives more than he merited or was able to desire, And yet 
more is it to see God, even as he is a greater man whia nut only dines at 
court, but also sees the king’s cauntenanec, Lastly, the highest place in 
the royal palace belongs to the king's son,? 
Dominican House of Studies Dominic Hughes, O.P. 


Washington, D.C. 
The Angelicum Mark Evan, 0.P. 
Rome. 

1 Stumma Theol., T-II, v. 69, a. 4, ad Sum. 
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THE TREATMENT OF THE GIFTS OF THE HOLY GHOST 
IN SACRED SCRIPTURE 


IT. REVELATION AND THE GIFTS 
A. Revelation, the souree of knowledge of thie gilts (1) 
B. Revelntion und the spirituad man (2) 
1. The gifts and sptritual progress (3} 
2. The contact between the Holy Ghast and the spiritual man as 
described by our Lord (4) 
a} The first concdilion---intertor disposition (5) 
h) The seeond clemenal—esterior comrmurcatrou (6) 
e) Phe third clement -the hidden motion of God (7) 
3. The exhortalion of Isuias to pusillanumous seuis (8) 


Il. nu Reason rOR THE Giervs Buina CaLtunp Spirits AnD Gifts iN 
SACRED SCRIPTURE 
A. The texts relative to cach title (9) 
B. The stitablencss of the name pift (10) 
i. The gifts of love to overcome the twofold defeet of virtue on 
the part of the person and of the virtue tlself (14) 
2. The virtue of faith and the gifts in contemplation (12) 
a) The heavens “opened” only through the pifts of the 
Holy Ghost (138) 
b) Luminous contemplation through the gifts (14) 
C. The swuitableness of the name spirit 
1. The inspiration of Lhe Holy Ghost (15) 
2. Lhe spirituality or heavenly quality of the gifts (16) 
8. The breath of God through the kiss ef His mouth (1'7) 
a) The gifts tn the founding of the Church (18) 
fb) The gilts in the life of the Chureh (19) 
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THE TREATMENT OF THE GIFTS OF THE 
HOLY GHOST IN SACRED SCRIPTURE 


1. The gifts of the Holy Ghost are not within the ken of natural 
philosophers and pagans, Divine Revelation alone can give evidenec 
of them, and Sacred Seripture, enumerating seven, treats of them 
under the titles of gzfts and spirits. Some cxplanation, then, of the 
Seriptural teaching concerning these speetal gifts is prerequisite Lo a 
lear scholastic treatment. 


2, Ali the divinely inspired words of Scripture both culighten and 
incline toward the formation of a spiritual man, perfect in the way of 
God, sinec, as the Apostle wrote to Timothy, 4U Scripture is inspired 
by God and useful for teaching, for reproving, for correcting, for in- 
structing ti justice, that the man of God may be perfect, equipped for 
every good work.+ With even greater reason, then, this spmitual state, 
a subtle motion and anointing of the Spirit, in which He raises the 
heart on high by intimately pouring forth His own self -The Spirit 
Himself raises and assumes man as the hand of God strengthening?. - 
should be distinctly understood from the very synthesis of texts and 
dloctrinal teaching of the Bible. In its serenity and light as the light 
of the morning, when the sun rises, without clouds,* and by tts rays, 
advancement 1s made in the splendour of charity. The mind is 
stimulated to drive out the allurements of the flesh and to cast olf the 
works of darkness. This advancement is given by the illumination 
of the Holy Ghost, as by a master’s instructions, according to the 
Prophet Isuias, he wakens tn the morning, in the morning he wakens my 
ear, that I may hear him as a master,* and according to St. John, éfis 
anointing teaches you voncerning all things, and it is true and ts no 
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177i Timothy, iii, 16,17. (In the New Testament text exclusive use of either the 
Chalfoner-Rheims or the Confraternity edition haa not been found udvisable. 
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3. Only one who experiences and tastes that the Lord is sweet can 
know the seerets of His whispering and the exaltation of [Lis snblimic 
breathing upon the heart, since no one knows the hidden ulatna and 
the new name written on ea white pebble except him who reeetves it.) 
This white pebble is the live coal which, as Isains recorded,* ane of the 
Seraphim had taken from the altar with tongs and held in his hand as 
he Rew. By its enkindling and inflaming the soul, the lips of ihe 
prophet are purged—the beginning of the spiritual hfe, the purgative 
way. Moreover, even when the prophet has progressed to the ilunti- 
native way, merely by the common manner ane pattern of virtues, 
he is still prevented from writing the new name. For Lhe new namie is 
in reality a new regulative principle ancl obligation---" name ” often 
designates an obligation or olfiee. The regulation and direction of the 
prephet’s mind in a merely lumen manner according to ordinary 
prudence is not sullicient for him to receive the new name. Te reecives 
it only when he is clirccted by the finger of God and the excellence of 
divine motion, ‘The exact cliscernment of these things by expcricnee 
is communicated to only a few, whe have a certain connaturiity to 
divine things. For others, any inquiry into these truths must be 
earricd on with great difliculty, by labour andl the contentious strugple 


of controversy. 


4. As Cajctan has acutely observed, it was for this reason that 
Christ our Lord described the action of the Spirit and the spiritual 
man in these words, Lhe Spirit breathes where he will; and you hear 
his voice, but you do not know whence he comes and whither he goes; so 
ts every one that is bern of the Spirit.8 The relationship of the Spirit 
and of the spiritual man, who is formed through the gifts of the ILoly 
Ghost, can be explained in no better way than by this contparison 
indicated by our Lord, Who is truth itself. fn Flis words three ele- 
ments in a spirifual man are described. The first pertains te the 
interior dispositions. It is found in the phrase, The Spirit breathes 
where He will. The second refers to the exterior communication, and 
you hear his voice. The third is related to the hidden motion of God, 
that impulse which cannot be grasped with complete certiuinly. It is 
expressed in the words: And you do not know whence he comes and 


whither he goes. 


1 Apocalypse, ii, 17. 
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5. The first condition for discerning spiritual men is explained as 
an interior disposition through the gifts of the Holy Ghost. They 
make a man feel exceedingly free, voluntary and uninpeded in tis 
operations, “‘Fhey remove confusion, Lnpediments and restrictions, 
sinee where the Sprit of the Lord is, there is Rberty.| For each mai ts 
couslrained by the bonds of sin. He stumbles upon the shackles of his 
own soul. The first thing that the Spirrt docs upou entering a heart is 
to break the bonds of sin, with which man is tied, and to crush the 
iron covering of his hardened heart. A man then fecls as though he 
were relieved of a great weight and ready for action. Endced, like a 
dove, he takes wing and flies, and rests in solitude. Truly there is noe 
rest for the heart which has not Hown to God. The Seraplum, for 
example, sland still and ily at the same time. 

Now, lest anyone should err by thinking that those born of thie 
Spirit’ are agitated by a frantic impulse, like those possessed by an 
evil spirit, the Lord requires as the very first step in the way of the 
Spirit that birth from the Spirit contribute to man’s Freecloin of 
choice rather than take it away. For there would be a great loss in 
merit if the Spirit determined the will and worked in it by violence 
rather than by breathing and actuating its inclination, For this 
reason the Apostle wrote that the spirits of the prophets are under the 
control of the prophets.” This is interpreted by St. Thomas to mean that 
as far as the use of the power of announcing prophecies is concerned 
the spirits are subject to the will of the prophet and are not like 
delirious ravings. 

The gifts of the Holy Ghost, therefore, are given to the soul after 
the manner of habits, so that in a rational and voluntary way the seul 
may be moved to those works to which it js directed by the Spirit. 
Thus, those who are conducted by the Spirit are moved not as slaves 
but as free men, willingly and voluntarily, since the principles which 
move them, though derived from the Spirit, are inherent in their very 
souls, They are impelled to operations which by their character and 
measure excecd all ordinury human standards. Hence, the mtertor 
disposition of a spiritual man is such that he is free and voluntary in 
the way of Ehe Spirit. Those who do not feel themselves unimpeded 
in the things of the Spirit, and in the abnegation of comforts and 
delights, but ensily fall back into them, give evidence of not being 
motivated nor strongly inspired by the Holy Ghost according to THis 


gilts. 
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6. The second condition required for the spiritual state is noted in 
the words: And you hear His voice. By them. as Cajetan remarks, 
our Lord indicates that whoever is born of the Spirit or moved by the 
Spirit, speaks by the Spirit, for fram the abundance af the heart the 
mouth speaks, In anyone who is horn of the Sprit, ull sensible and 
exterior actions, and especially his conversations, are from the Spirit. 
They are fragrant with the Spirit, for seareely anything other than 
God or the ordination of things to Goel is mentioned. ream this it is 
manifest that exterior dcportment--the control of the external senses, 
especially speech—is frequcitly indicative of a spiritual man. ff any 
one does not offend in word, he is a perfect man, able also to lead round by 
a bridle the whole body.’ Mortification of the tongiuc, wodcration in 
speech, especially if this he confined to divine things and matters 
pertaining to the Spirit, is a great sign of the intcrior direction of the 
Spirit. Moreover, anyone who turns frecly to pleasantrics und vanities, 
either to hear or speak thera, 1s still imperfect in the Sprit. 


7. The third constituent. is indicated in the words: and you do not 
know whence he comes nor whither he goes. This describes the profundity 
of the interior motion and direction of the Spirit. Tor the soul docs 
not know the origin of the motion, its procedure, nor its end. The 
Spirit, on the other hand, knows thoroughly the inmost thoughts and 
secrets of the soul. For the Spirit searches all things, even the deep 
things of God.* Thus, as Cajetan remarks, although the exterior 
expressions and works of a spiritual man may be observed, the sources 
from which they spring and the clivine end to which they tend cannot. 
be known. No disturbance, therefore, should arise from the fact that 
jt is not known whose spirit is present in these works, especially in 
difficult and extraordinary works. For even if the Spirit should 
frequently move the soul interiorly and arouse and urge it, whence 
this motion comes and whither it is roing, its beginning and end, can- 
not be known on every occasion. he Spirtt of God hics hidden. Many 
who wish to procecd in al] things with execssive caution and certitude 
are often deterred from these motions of the Holy Ghost by their own 
narrowness of heart. They are not fit to be moved to great or difficult 
things unless their hearts are free and they have confidence in the 
interior assistance of God, 


8. To timid souls who are crushed by pusillanimity of spirit and 
misfortune, and who fear and doubt, the prophet [saias cried out, 
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Why sayest thou, O Jacob, and speakest, O Israel: My way is hid fram 
the Lord, and my judgment is passed over from my God?! Troubled in 
heart hy the uncertainty of their way of life, they thaught their way 
was hidden front God, beeause they do net know whenee if cores or 
whither it leads, Yet even then they were being moved by Gad to find 
freedom in Fits magnitude and not to cringe in their own pusillaninity ; 
Krowest thow nat, or hast thou not heard? The Lord is the everlasting 
God, who hath created the ends af the earth: he shall not faint, nor labour, 
neither is there any searching out of his wisdom. It is he that gives 
strength to the weary, and increases force and might tu those who are nal. 
Youths shall faint and labour, and goung men shall fadl by infirmity 
(cing less fit. For they are youths in their heart anct are weak tn 
sustaming the way ot the Spirit). But these who hape in the Lord {for 
in Flint tise hearth ws freed by confidence) shall renew their strength, they 
shall take wings us eagles (not as men, functioning in a imercly human 
way, but us cagles, elevated by the gifts of the Holy Ghost} they shall 
run and not be weary, they shall walk and not faint. Not without reason, 
then, the wings of an eagle are promised, even though it is not men- 
tioned that mea will fly, but they will run and walk as men still living 
upon this carth, Mor althongh these men are impelled and moved by 
the wings of an eagle, which comes down from above, yet the gifts of 
the Holy Spirit are put into practice upon this carth, and they have 
their place in ordinary actions. Morcover those who are moved and 
regulated by a communication of superior spirits and gifts are Iced by 
the wings of an eagle and they differ in many ways from those who 
merely practise ordinary virtues. The latter are regulated by their 
own zeai and industry. With toil, they walk upon their own feet 
unaided, But those who are moved by the wings of an eagle are swept 
along in the breath of a strong wind. Without labour, they run in the 


way of God. 


Why the gifts are called spirits and 
sifis in Sacred Scripture 

9. Inthe Seripture these gifts are called both by the name spiri? and 
by the name gifts, An example of the use of the name spirit is fouad in 
Isuias; dnd the spiret of the Lord shail rest upon him, the spirit of 
wisdom, and of understanding, the spirit of counsel, and of fortitude, the 
spire of knowledge and of godliness. And he shail be filled with the spirit 
of the fear of the Lord, The name gift is used in the sixty-seventh 
* Jsaias, xi, 28-31. 9 Isaias, xi, 2, 3, 


1 {saias, xl], 27. 
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Psalm: Thou hast ascended on high, thou hast led captivity captive; thou 
hast received gifts in men. St. Paul, when he was writing to the Isphe- 
slans, referrecl this passage to grace as given according to the measure: 
of Christ’s hestowal: Ascending an high, he led captivity captive; he 
gave gifts to men. For although this passage may be interpreicd as 
applying to all supernatural gilts, whether virtues or other liabits, or 
actual helps, through antononiasia it is applicd especially to the gifts 
of the Holy Ghost, which Christ showered so fully upon His Chureit 
after His asecnsion, Note the words: fhow hast received gifts tie men, 
These deseribe mast accurately the gifts of the lkoly Ghost. Ceod so 
gives and distributes His gifts to men that through thent men are 
made subject. to Wim and rendered casily movable by Tis Spirit, 
Ordinarily men receive gifts from God; by these special gifts, Gucl 
gains men for Hitnself. By them men are led captive and made subject 
to Him. Receiving back Ilis gifts, God accomplishes Elis works with 
profit and usury. Hence the gifts of the Holy Ghost, divine Poveurs 
in Which men are gained by God, are more receptive of divine inypulse 
than self-moving. 


10, The name of spirit and the name of gift arc espectally suttable 
to these most perfect gifts. First of all, these two naines are most 
becoming to the Holy Ghost. He Ilimself is a spirit, for le procecis 
as the breath of Jove and as an intense impuise. He is also a gift, since 
a will or love is communicative of itself. For « lover's first gift is his 
own heart, and when this gift is reecived and deeply appreciated by his 
beloved, it joins the two by an intense inner bond. David expressed 
this, If you are come peaceably to me to helyy me, let my heart be joined to 
you.* Those pledges or gifts, therefore, by which the Spirit in a 
special way joins His heart to human hearts by uniting them to Him 
and making them movable by Him, are called spirits, since they 
proceed from the intensity of His dynamic love. They are called gifts, 
because through them He gives Hlimseif to men and dwells in them. 


11, As St. Thomas notes in his commentary on the cleventh 
chapter of Isaias, these gifts are given for the perfecting of the virtues. 
This consideration casts more light on how these gilts proceed in a 
special way from love, and from the spirit of the heart of God. It 
likewise makes clear how they become perfect and enkindle the lire of 


1 Psaim Ixvii, 14. ° i Paralipomenon, xii, 17. 
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love. Phe Hoiy Doctor discerns a twofold defect in virtue, one on the 
part. of the ene having the virtue, the other, on the part of the virtne 
fet yh itself. As regards the one having the virtuc, the defect is not essential. 
It avises from his imdisposttion and imperfeet participation im the 
habit. This defect is ranoved through an intensificulion or growth of 
: the yirtuc. In the virtue itself, however, the defect is intrinsic, siuce 
such a habit has an imperfection annexed to it. Iaith, for example, is 
of its very nature imperfect, mserutable and obseure. The eyes re- 
main enshrouded m darkness: according to Solomon, ke Lord 
promised that he would dwell in a cloud! that is in faith, St. Paul praved 
) that Christ may dwell by faith in your hearts.? This defect is removed by 
a further perfection, which is called a gift, because it exceeds the 
| ordinary niuiner of human operation. In this case it is the gift of 
understanding. This gift enables the intellect to penctrate more 

clearly the suitability and credibility of the things of faith. Tt enables 
the intellect to discern the things of faith hoth from error and from 


| . 
things of sense. 


| 
| 12, These gifts adorn and gild the virtues, making them more 
resplendent. ‘This adornment conics about by cxtending the virtues 
| | to things which through themselves they could not attain. Solitary 
and naked faith, for example, leaves the soul in obscurity. Because 
| of this obscurity, men grow tired when they procced by faith alone in 
. the ordinary way of ineditation, and they do not perservere for long. 
| Those contemplatives who desire to penetrate the mysteries of faith 
| need to use the gift of understanding. Those, however, who are not 
| . proficient in understanding, but, nevertheless, lay claim to reasoning 
and contemplation by naked faith, know little abeut contemplation. 
Proy They wander or sleep in their meditations and are extremely tired, 
since faith alone is not contemplation but only assent. To such souls 
the things of heaven scem to be shut rather than open--the eye of 
ae. Jacob in a land of corn and wine, and the heavens shalt be misty with 
! : dew,* While the eye is in the Jand of the Church militant, which is 
properly the land of corn and wine, that is the sacramental corn and 
nascent wine, the heavens shall be misty with dew, since they are 
hidden by the shroud of faith. FEenee, while the heights are sprinkled 
with dew which blinds the soul, there can he no perfect conteinplation 


in faith alone, 


9 Deuteronomy, xxxiii, 28, 
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18. The heavens must at tinies be opened, therefore, so that the 
soul will not fail in its contemplation. The Holy Ghost acceimplishes 
this through the pifts of uncerstinding, of wisdom, and of knowledge. 
There was a sign of this at thie baptism of Christ: avd demediately he 
came up from the water, And dvhald the heaveus were opened and he stm 
the Sprret of God descending as a dove and coming upon him.’ Purified 
by baptism, the soul receives the faith. Moreover, tt receives as a pitt 
from the Spint a kinel of understanding of heavenly Uhings---an open- 
ing of the heavens no longer clouded with dew. The more the soul 
increases in understanding, the wider is the aperlire in the heavens 
far the soul to behold the glory of God. ‘The most marked evidence, 
then, of the opening of the heavens and of the gift of the Woly Ghost is 
joy and a partial understanding of the glory of God. Vor this reason 
it is said of Sb. Stephen, he beteg full of the Holy Ghost looked up to 
heaven and sar the glory of Gud . , . aud said, Behold I see the heavens 
epen!* Notice what strdcs the sout fakes in the abundance and 
plenitude of the Spirit. For when it is filled with these gilts, the 
heavens are torn asunder und the soul sees the glory of God. Tt no 
longer dwells in the obscurity of failh but it now explores and con- 
templates the inaguitude of God. OF thts St. Bernard wrote: “ ‘The 
information that. the Spouse is fast approaching will be for me 4 
salutary exhortation and preparation for the worthy reception of the 
supernatural visitation. For justice walks before him,* wrote the 
prophet, and be added, Justice and judgment are the preparation of thy 
throne.”45 The samt then adds: “ If you now feel that burning clo- 
quence and it sears your conscience into a recollection of stn, remeniber 
what the Scripture says: Fire shall come befvre hon,® and you cannot 
douht that he is close. Furthermore, if you not only fecl compunction, 
but totally turn to God as well, vowing and deternuning to guard the 
judgments of His justice, then you will know that He ts alrendy 
present, especially if you feel enkindied by His love.’ 


14. It is necessary, therefore, for the son] to cast off the shroud of 
unadorned faith and to leap up to run with God. 'Phrough the 


1 Matthew, iii, 16, 
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iNumiunation of the gifts of the Holy Ghost, the soul enjoys a multitude 
of spiritual feeling anc a variegated understanding of divine things. 
For the mind is clad in robes of many colours when garbed with 
the plittering clothing of the gifts of the Hoty Ghost, Faith. how- 
ever, cannot, in this life, be himinated or attain to the vision of 
its object. Tt is founded upon the testimony of authorily. and 
it cannot extend beyond that testimony, the specific object of faith, to 
Vision. 

Held captive by the bonds of faith, the soul remains in darkness. 
The flame of love, however, can benefit the soul in this regard, for love 
makes things clear. From love procecd the gifts of understanding, of 
wisdem, and of knowledge. They break through the mist of faith. 
thereby opening the heavens. These gifts, therefore, are attributed im 
special way to loye ar te the Spirit (Who is Love). FEenee St. Ambrose 
in his commentary on the words, Phe fruit ofthe spirit is peace! romsurks 
* They are called fruits because they refresh minds with genuine 
delight.”"? and in the Book on Paradise, cited by St. Thomus, he 
observes: ‘“‘ The works of virtue are called fruits because those who 
possess fhein are refreshed with a holy and genuine delight,” [n- 
Named by love, the intellect rises from the abscure knowledge of futth 
to the luminous and clear contemplation of the magnitude and certi- 
tude of the mysteries, and the brightness of a flaming fire in the night.4 
This night is the veil of creatures enshrouding and hiding the majesty 
of His eternity, for ever adi the glory shall be « protection.* Among the 
nocturnal shadows of this life the mind becomes aware of that lamp 
burning in the darkness. The intellect is perfected by a loving heart 
sinee its objects are seen better under the light of love. St. Bernard 
describes this beautifully.* ‘* Fire,” he suys, “ goes forth beforc Mun, 
and yet ic Himseif is the tire.”” With this difference, however, the 
fire which precedes brings pain but does not torment, nor does it vex. 
It moves, but if does not accomplish the work. It is sent in advance 
only to arouse, te prepare and to recall to mind what the soul is by 
itself so that it may appreciate what it will be by the grace of Gad. 
The fire which is God Himself consumes, but does not cause sulfering. 
Tt burns pleasantly and eauterizes with joy, forit is a very devastating 


1 fralutiais, ¥, 12. 

£S$i. Ainbrose in Galatiuns, v, 22, MPL, XVII, 468. Cf. Cornelius a Lupide in 
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ember which attacks vices, so that the soul may procure the recom- 
pense of God’s anointing, In this way love brings more luminous 
knowledge to the mtellect by bringing God more frequently before 
the cyes of the mind. Henee, souls understand that fhe Lord is 
present jo the power by which they are transformed, and mi the love 
by which they arc inflamed. Avy soul destrous of perfection should 
strive to have God present to itself, not only by the dark assent of 
faith, but by the illumination of the gifts of the Holy Ghost. as well, 


15. Furthermore, these gifts are called habits or celestial gifts of 
the Spirit, because they are regulated by divine mspiratton, Now, 
inspiration indicates a motion which comes fron the outside. The 
help of the First Cause, of course, is needed by niu and every cereale 
for any motion, and m this sense (he motions of all createres need a 
help which comes from the outsnte. Nevertheless, a speerd help ts 
needed in men when the inherent principles and virtues are net 
sufficient for the accomplishments of that higher sphere of activity 
which is made possible by the elevation of the piffs. Moreover, on this 
plane men need to be perfected by an exterior principle and power both 
moving and adding a spirit, a new and higher foree, a more sublime 
rule of action. For the Spirit is intimately relaled to power and 
strength. Hence, when a man is disposed to operate hy more than 
human principles, which he can regulate and measure by principles 
proportioned to his human nature, it is necessary that he reeeive the 
Spirit, a higher power, moving hina by a superior impulse and elevation. 
This aceords with David’s statement: £ opened my mouth and panted 
because I longed for thy commandments.’ Che mouth of the soul pants. 
The very inner spirit of the intellect and will which recreates the heart 
and gives it its vital force, gasps with an open mouth. It sighs for the 
fountain of supernal life, Lydia, the seer of purple, is escribed as she 
whose heart the Lord opened ta give heed to what was being said by Paut.* 
This opening of the mouth of the heart is prerequisite to the reception 
of these gifts of the Holy Ghost. For a closed mouth would uot permit 
the Spirit to enter, while the mouth which is open does not resist the 
Spirit, These spirits, vital and divine, are given by God, so that the 
human heart will be compliant with the mnovements af the Hely Ghost 
in that higher sphere of action to which it is directed and elevated by 
God. They are called gifts of the Spirit, therefore, since they come 
from the outside through the inspiration of God, moving tlie soul to 
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that bigher manner of acting in which the ordinary virtues of nicre 
human nature are insufficient. By such an mspiration and ait opening 
of the heart, the Holy Ghost renders men readity movable for higher 
accomplishments. As Isaias remarks, The Lord has opened my ear, 
and £ do not resist: I have not gone back. 


16. For a mun to be moved, therefore, to that higher manner of 
weting, Which is according to the measure of the Holy Ghost and nat 
merely according to a measure attainable through Aunt reason, 
these higher gifts are required. Vhey adorn and clevate even the 
virtucs. They govern a nuin and measure his actions upon a hivher 
plane. Job testifies that #fts spirit adorned the heavens, and his 
obstetric hand brought furth the winding serpent.*7, Ry their very sptri- 
tuality, the powers of the intelicet and will are a sort of heaven, 
elevated above the bodily powers. Furthermore, through the ordi 
nation and regulation of the virtues they are direeted in their motion 
und they revolve hke heavens. Adorned by the Holy Ghost with the 
gifts, the humait heart may be raised to an even lofticr plane. It may 
then be repiwwated not according to tle constricted and impoverished 
standards of liuman reason, but according to the full scope of the 
Holy Ghost. When this is donc, the winding serpent is brought forth 
from the heart. For the spirit of the devil not only dwells tn the hearts 
of sinners, but even seeks to wend its tortuous way within the hearts 
of spiritual men, to deceive them with its false appearances and pre- 
texts of spiritual clevations--visious or interior Ulusions. This 
winding serpent is brought forth by the same divine Spirit through 
whom the “ heavens ” are aderned. For the human minel is illuminated 
by the gifts of the Holy Ghost, so that it may discern the machinations 
of the serpent and may not be ignorant of his treachery, even when he 
transforms himself into an angel of light. Iakewisc, the gilts cnable 
the mind to tend heavenward by a straight course and a direct ronte, 
without error and evasious. Thy good spirit shall lead me into the right 
land.* Tu direet himself to that right land and not to wandler 1s im- 
possible for a man who lacks the breathing and inspiration of the 
divine Spirit. ‘Phrough the gifts of the Holy Ghost, therefore, by 
which the ‘ heavens ” are adorned, the windlog serpent is extracted. 
His wiles arc made manifest and Jaid open to yiew, cyen whe he 
hides coiled and cutangled amid the appearances of spiritual things. 


17. Vinaily, the gifts are called spirits, because they both adorn the 
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soul and inspire it with the very breath of God. Embracing Ebim as a 
Spouse, the soul reecives the kiss of His south, and the breath of Tis 
spirit. The powers of the soul are made perfect and elevated to a 
higher plane. By the word of the Lord the heavens were estublished; and 
ali the power of them by the spirit of his mouth.* For the spirit of the 
mouth of the Lord establishing powers is the spirit of those guts 
coming from the kiss of the Lord, Since it is impressed upon a soul 
burning with heavenly desires, this kiss is sa completely ellective that 
the soul drinking in lis spirit becomies totally trausforimed by a 
divine participation, and it draws away From carkhhy things. 

Sometimes this action Jeads to the death of Uie body, for it is 
recorded of Moses that he died . . . by the comuniandment of the Lord,? 
which Oleaster translates according to the NWebrew, deed by the mouth 
of the Lord.” The command of the diving mouth, then, was a kiss of 
the Lord so strongly inipressed upon the soul of Moses that it exhausted 
its vitality and snatched jiim ont of his body by the Inteusity of 
spiritual love. Many of the saints felt such a kiss, for St. Paul wrote, 
for if we were out of our mind, ti was for Gad; if we are sane, tt ts for yout 
In that passage sobricty of action is placcd im contradistinction to 
intoxication of spirit in which the saints abandon themselves to the 
powers of the Lord and become mindful only of His justice. They are 
out of their minds for God and sober towards their neighbour, Such 
is the divinely ordered wine cellar of love. In it charity 1s so ordcred 
that the soul in its divine intoxication strives towards God with its 
full foree and without restraint, Then with sobricty aud modesty the 
soul allows its love to overflow upon creatures according to their 
worth and necessity, not. piving itself over to them nor secking them 
for themselves but for God. 


18. Therein lies the true understanding of spiritual love and of that 
most obscure hook, the Canticle of Canticles, which begins by men- 
tioning the kiss of the Lord: Let him kiss me with the kiss of his mouth 
it is as if the love of the holy Church began where the life of Moses had 
its end. For he died by the kiss of the Lord, but the Church began by 
the kiss of the mouth of God. Where the law given throngh Moses had 
its consumnuition, the law of spiritial love found its beginning. For 

1 Peal xxxii, G. 

* Deuterenamy, XXXIV, 5. 

* Qieaster, Jerome, O.P., d. 1563. Conimentarium in Pentatcuchum Moysi. Cf. 
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its beginning was the kiss of the divine mouth which is the Holy Ghost, 
proceeding from the mouth of Gad, and embracing in His Kiss the 
T’ather and the Son. This abundance of love and intoxication of the 
Spirit was poured forth upon the Chureh at Pentecost, and it flowed 
down over the entire body of the Church through the centuries: Like 
the precious ointment on the head, that ran down upon the beard (that is, 
the manly fortitude), the beard of Aaron, which ran down to the shirt of 
his garment as the dew of Hermon which descends upon mount Sion. The 
Church is worthy to be clothed with a more abundant glory than that: 
of Moses. Henec, Moses reached his consummation in the kiss of the 
Lord, which is the Holy Ghost, and frou that very point on Pentecost 
the Church began.? For the Lord Jesus sent His Spirit with such 
abundanee upon the Church that it made the disciples ttoxicated 
and many said of them, Zhey are fuli of wine.4 


19. So great and so efficacious were the gifts of the Holy Ghost 
which the Lard bestowed with such abundance upon His Church, 
that they purified it from all worldly taint. They transformed it with 
the purity and light of the Spirit and cxalted it above every measure 
of human frailty and natural reason. Once the Church had tasted and 
drunk that wine of the Spirit, it could say with the spouse, for thy 
breasts are betier than wine,* that is, made better by that wine of the 
Spirit, with which you inebriate. These breasts of the spouse are 
powers adorning the soul and offering overflowing breasts both to the 
mind and to the will. They are made better by the wine of the 
spiritual gifts and are made fragrant with most precious ointments, 
since they proceed from the Spirit ef the divine mouth, This kiss of 
ilis mouth is completely spiritual and pure, not like that of passion, 
which although it is donc by the mouth, is not of the mouth but of 
conucupiscence and of the flesh. The kiss of the divine mouth is the kiss 
of speech, of communication, of understanding, the kiss of the Word, 
and of splendour. By the word of the Lord ihe heavens were established 


and all the power of them by the spirit of his mouth.* 


l Saint Cxxxil, 2, 8. 

2 John of St. Thomas hicre follows an opinion on the origin of the Church that 
is not traditionally Thomistic, St. Thomas teaches that the Church was burn from 
the open side of Christ on Calvary. His opinion is followed by Pope Pius XII 
in Lhe Kacyelical “ Mystici Corporis *. The Church was brought to its perfeetion 
in Peutecost. 
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THE DISTINCTION BETWEEN ‘THE GIFTS AND 
THE VIRTUES 
I, Tae Girevrs ano Trem SUPERNATURAL CITARACTER (1) 
A. Proof from Seripture (2-3) 
B. Credence necessary concerming gifts found in both Christ. : 
the fitiliful 
J. According lo the opiiutens of some theologians (+4) 
2. According to the coctrine of John of St. Phomims (3) 
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Corroborated by saints and seholusties (6) 
C. Ditlicullies concerning these supernatural pitts (7) 
1. Relative to their bem liahtis 
2. Relative to their being distinct from the ltheologicaé and 
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Il, Tre Grrts as Habits 
A. Stability of the gifts (8) 
I. As principfes of acts (9) 
2, Connaturalizing the soul with the supernatural order (10) 
B. Objection: The gift of propliccy a transient. motion (11-122) 
Reply: The gifts of the Holy Ghost. 
i. Abiding principles (18) 
2. For the appraisal and judgment of divine things (14-15) 
3. Nat for the manifestation of the Spirit as the charisnis, but 
“us principles necessary fur salyution through the motion 
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Hl. Tne Girrs as DIStinct From THE THEOLOGICAL AND MORAL VIRTUES 


A. he virtues 
1. As acquired (17) 
2. As infused, both theologies] and moral (18) 
B. Fhe opinion of Scotus 
1. Vhe ideutifying of the gifts und the virtues (19) 
2. His opinion concerning the gifts in the intellect and the 
theological virtues (20) 
3. The lack of an opinion about the gifts in the will (21) 
C. The doctrine of St. Thomas on the distinction between tlie 
gifts and the virlucs (22) 
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1, Theological conclusion 
2) The distinction between the gifts im the intellect and 
faith and hope {2é) 
i} An objection: Diverse gifts with futh and vision (24) 
it) Reply: Permanency of present gifts (23) 
bh) ‘Phe distinction between the gifts and charity (26) 
c) The distinction between the gifts in the will and Ube 
corresponding virtues {27} 
. Argument from the nature of the gifts (28) 
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b) The hasis of the distinction in the new regulative impulse 
of the Hoty Ghost (80-381) 


to 


IV, ‘Tre Onsrncrions aNnD RepPiiES (32) 
A. he first. objection (83) 
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THE DISTINCTION BETWEEN THE GIFTS 
AND THis VIRTUES 


I, The existence of the gifts of the Toly Ghost is certain from the 
texts of Scripture adduced in the foregoing chapter? Whey are 
supernatural and infused, beyoud the reach of human achievement. 
Coming down trom heaven as divine henefietions, they are given to 
men through the grace of God and through Eis Spirit. The super- 
natura] character of other praces, Caith and charity for cxaitiple, ts 
proved from similar texts of Seripture, the sole fount of men’s knaw- 
ledge of such graces. Morcover, from the fact that Seripture affirmed 
that faith and charity werc bestowed by God, St. Augustine could 
prove against the Pelagians the supernatural character of these graces. 
In this same way, therefore, it may be iuferred that the gifts of the 
Holy Ghost are supernatural. 


2. The basic fact that Scripture treats of the gifts of the Holy 
Ghost as supernatural is easily established. The gifts found in Christ? 
were descnived by Isaias as coming from the Holy Ghost: dud the 
spirit of the Lord shall rest upon him, the spirit af wisdom. and of under- 
standing, etc. . . . and he shall be filed with the spirit uf the fear of the 
Lord.’ Appropriate only to supernatural and infused gifts, this text 
cannot be applied to acquired virtues in the natural order. Hence 
only at the price of destroying the faith may anyone deny that these 
gifts in Christ were gifts of grace, and therefore supernatural. Move- 
over, the gifts in Christ and in others are essentially the same. 
Ascribed to others as well as to Christ, these same gifts are said to he 
given through the Spirit as gifts of God. Vor the Spirit. shalt file him 
with the spirit of wisdom and uaderstandtiig4? while to one indeed by the 
Spirit is given the word uf wisdune and to another the word of humeledge, 
according to the same Spirit,’ as St. Paul aflismed. These three gifts, 
wisdom, understanding, ancl Knowledge, sve supernatural, simeo they 


Cf. paragraphs 2 and 4, * Meclesiashious, sv, 5. 
2Cf. Illa, v. 18, a. 5. 8 f Contathians, xii, &. 
* fsaias xi, 2, 3. 
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are given through the Spirit. It may be noted, however, that the 
Apostle is writing of the charisms, which, though supernatural, ean 
be had without sanctifying grace. 


3. Vhese gifts arc likewise deseribed in the book of Feelesiashiens 
with the addition of fear and counsel, or prudence as itis called. The 
fear of the Lord is a crown of wisdom, filling up peace and the fruit of 
saluution, and it has seen and numbered her, but both ere the gifts af God. 
Wisdom shell distribute knowledge and understanding af prudcice, and 
evalts the plory af thuse who hold her. Wisdom and fear are called gifts 
of God, and knowledge and understanding are said ta he derived fram 
wisdom, Allare supernatural gifts. Fear, morcover, acenrdin to thss 
saine passage, is the begimaing of wisdom, the root of wisdom, while 
love drives out sin. It surely could not do this unless it were super- 
natural aud could dispose to justification, 

That the gift of fortitude is infused and supernatural is derived 
from a passage in the book of the Maccabces, for the suecess af wer ts 
nol in the multitude of the army, but strength comes from heaven® and 
from the Forty-third Psalm, for they did not get possession of the land 
by their own sword: neither did their own arm save then, but Thy vight 
hand and Thy arm and the light of Thy countenance ;* as well as in 
Exodus, the Lord 13 my strength and my praise.* 

Likewise, the gift of counsel] finds mention in the Psaltis, thy justi- 
fications are my counsel.5 Of the works of counscl, St. Paul wrofc: 
Now concerning virgins I have no commandment of the Lord, yvt £ ive a 
cownsel as one having obtained mercy from the Lord ;® and it is written 
in the Gospel according to St. Matthew, Net all can accept tas 
teaching ; bul those to whom u has been given.’ 

Finally, concerning the spirit of the gift of piety there is the text: 
Prain thyself unto piety. For bodily training ts of little profil, while piely 
ts profitable in all respects, since it has the promise of the present life as 
well as of that which is te come." This passage can refer only to supecr- 
natural piety, ta which is annexed the promise of eternal lappiness. 
Nor can that text be so aptly understood of the virtue of picty as it 18 
of tlc gift of which Isaias wrote. To this furthermore can be added the 
words of Job, Behkuld piety itself is wisdem® Thus many rend the 
* I Corinthians, vit, 25. 

* Matthew, xix, 11, 


0 £ Tunothy, iv, 7, 8, 
* Jab, xxviit, 28. 


i Keclesiaslicus, t, 22-24. 
tf Muccubees, 133, 19. 

1 Psubn xiii, 4. 

‘ Kaodus, xv, 2, 

§ Psalni cxyiii, 24. 
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Greck text, among whom may be noted St. Augustine,? although the 
Vulgate has Behold the fear of the Lord, that ts wisduim., 


4 As may be inferred from the foregoing paragraphs, it is a 
matter of fatth that the seven vifts which were in Christ were super- 
natural, since Isaias expressly and litcrally wrote of Christ, It is also 
a matter of faith that these supernatural gifts were given to others, 
For although Origen? insinuates that this seventold power descended 
upon Christ alone and TertulHan® would seein to agree with him, 
nevertheless, it seems that these authors are woting only in a cont- 
parative sense. They arc rendering mere forectul the significauce of tlic 
words of the prophet, dnd there shall rest upon him, ete., by aflirming 
that these wifts did not descend upon others in that fullness or with 
thet permanence with which they were in Christ, in who thet seven- 


fold Spirit remained without interruption from the instant of Tis j 
conception. Some more recent authers arc of the opimuton that ib is a 
matter of faith that Christ had the seven supernatural gifts; that : 
others have them is for them not a matter of faith, but only a most: : 
certain opinion, whose cuntrary is termerarious, since it is against the } 
common opinion of the Fathers and the Scholastic theologians, This ; 
opinion is adyanced by Lorca in his disputation on the question of thie 4 
gifts. Martinez affirmed in his commentary on St. Thomas® that to 
deny the presence of the gifts in the faithful, if not temerarious, is at. j 
least proximate to error, & 

5. Nevertheless, fam of the opimion that the fact of the presence of 
the gifts of the Holy Ghost in the faithful and of their supernatural 4 
character is so much a part of the faith that the opposite would be j 
heresy. For in the texts cited, with the exception of that from Isainas, i 
Sacred Scripture makes express mention of the gifts as they are in the 


* Sermon Ll de Tempore, MPL, MXNXVIII, 

* Homily VI on Nuoubers, \7 PG, XIE, 668 and Homily ILD on fsatas, MPG, 
MIT, 227. Cf. translation of St. Jerome, MPL, XNITYV, 016. 

* Contra Judaecos, c. 0, APPR, LE, G28. 

‘ Disputation 25 on question G4 of the First of the Second Part of the Swnona 
Theologica, Peter de Lores, 1554-1606, Cistercian theologian, later Superior 
General of his Order in Spain and intimate of Philip IFT, was the author of Corm- 
mentaria and disputations in I-Flac, IE Ifae and If a partem Divi 'Thosmae, 
Compluti, 1614-1616, Cf, Hurter, Nomenctator, 3¢ Udit., TIT, p. 882. 

* First difficulty on [Flue q. 68, 4.1, Joannes Gonzalez Martinez, Dactor ut 
Complutum, was a bitter opponent of Thomistic doctrines. Be is not ta be 
confused with Joannes Miactinez, Dominican Reetor of the College of Aleala, when 
John ef St. Phomas was there, Prior at Madrid, Toledo, Segovia, who suececded 
John of St. Thomas as confessor to Philip IV. Cf. ®. Beltran de Weredia, O. P., 
“La Enselanza de Sto. Tomas en Alea’, La Cicncin Phamista, t. XI, 1915, en 
407-408, and Antonius, Biblictheca Hispana Nova, Madrid, 1788, t. TI pp. 563, 
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faithful. It is written in Kecicsiasticus, He shall fill him with the spirit 
af wisdom and of understanding,’ and in the Book of Wisdom, £ have 
ealled aid the spirit of wisdarn came upon me? OF the gilt of under- 
standing it is written, @ good understanding to adi who do iL? The other 
texts adduced expressly witness the fact that the gifts, such as Jorti- 
tude, fear, and picty, are in the faithful. 

There is also to be found evidence that the Chureh confirms this 
doctrine since in the hymn of the Holy Ghost oceur the words; * Thou 
art seven-fold m gifts ’ and again, *‘ give to Thy faithful who trust in 
Thee the sacred seven-fold.’* Ye is certain, thercfore, that these 
sacred gifts arc gratuitously piven by the Holy Ghost, since they arc 
begged for from God, and prayer, according to St. Augustine, is “a 
mosk clear testimony of grace.” They are sapernatural beeause they 
are called sacred and special gifts of the Holy Ghost. Wo would 
claim that the Church would ask for pifts for the faithfal whieh would 
not he given to them? | 

6. The common consent of saints and Scholastics agrees with this. 
They write of these gifts as being the most evident of the pitts given 
to the faithful. For example, St. Augustine? St. Ambrose,’ St. 
Gregory,’ St. Jerame,* St. Cyril,® St. Cyprian, or the author who wrote 
eoncerning the important works of Christ,!®° and many other sainis 
agrec in this teaching, while all the Scholastics concur, following Peter 


Lombard?! and St. Thounsas.12 


7. The supernutural character of the gifts and their presence in the 
faithful is a certainty. Diffeultics may arise, however, on two points. 


1 Cf. Heclesiusticus, xv, 5. 

* Wisdom, vii, 7, 

1 Psatm ox, 9. 

* At Ferce of Pentecast and in the Sequence of the Mass for Pentecost. 
"Sermon AVIT De Sanctis, MPL, XXOXIEN, 1925; TZ De Doctrina Christiana, 
7, MPE, XXXIV, 80; J Sermon on the Mount, MPL, XXXEV, 123. 

* #2 De Sucramentis, v.98. MPL, XVI, 434; In Psala exviii, 8, FPL, XV, 1207: 
f fie Sptritu Sancio, c. 20, MPL, XVI, 740. 

‘Hf De Moratibus, c, 12, MPL, LXXY, 544; FF De Moreatibus, c. 386, AMPL, 
LAXY, 302. Conmentaria in Hzechiel NIX, MPL, UXXVI, 1158. 

4 Camunentaria in Isaias KI, MPS, NANITV, 144. 

9 fil. ££ in Ivcias, SIPC, LXN, 310. 

I faber de Cardimatibus Operivus Christi, MPL, CLXYXXIN, 1658, In ihe 
Migne Patrology this work is altributed to Ernuldus Bonaevallis, Abbot, d. t15t. 
“Vir fit mom obsearae famae,’? though the name of this contemporary of St. 
Beruard of Clairvauy ts adi but lost. Ernaldus’ work was attributed to St, Cyprinun 
even after the death of John of St. Thomas. Cf. édition Nicholai Rigalt, po. 493, 
Purts, 1648. 

11 FFF Sententiarum, d. 2-4. 

124 TJ, gq. GS. 
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The first concerns the genus of these sitts. The question turns on 
their position in the category of habits as weil as on their distinetion 
from the charisms, which are given in a Lransient manner. Sinec it is 
not absolutely certain from seriptural evidence that the ywifts arc 
distinct froin the virtues, a second difficulty arises in distinguishing 
these gifts from the theologieal and moral virtues, both infused and 
acquired, 

Phe Gifts of the Holy Ghost are Wabits 


8. The gifts of the Holy Ghost are habits and not merely acts or 
dispositions given in a transient maaner like the light of prophecy and 
the other charisms, This is the common opimion of Scholastics, who 
follow St, Thomas. There are some, however, as Lorca notes, who 
think that these gilts ure not habits but merely certain special acts of 
virtue. 

The fundamental reason for considering them habits is the testi- 
mony in Sacred Seripturc that they are given jn a permanent tashion. 
Isaias affirms that the spirit of the Lord shall rest upon Him, the spirit 
of wisdom and knowledge, ctc.+ Coneerning the same Hloly Spirit, 
through whom these gifts are given, it is noted in the Gospel according 
to St. John Ae will dwell with you, and be in you,? Therefore, these gifts 
have a state of perinanency. 


9. My second point is that these gifts are given for operations 
similar to those functions for which virtues are estahbltshed in the 
intellect and will, This is quite evident in the case of wisdom and 
knowledge, fortitude and piety, for these gilts have operations and 
acts of cognition; while fortitude, piety, and fear clicit acts as 
principles of action. Wisdom and knowledge, for example, elicit acts 
of cognition; while fortitude, piety and fear elicit acts of volition. 
As virtues, wisdom ancl fortitude arc habits which clicit their own 
proper acts, Therefore, as gifts, wisdom, as well as knowledge, fortitude, 
and the rest snay be called habits, since they too are principles eliciting 


their own preper acts. 


10. My third point ts that these gifts are given so that a man may 
operate with a certain connaturality toward things civine, and, moved 
by an impulse of the Holy Ghost, as St. Thomas teaches,* he may, as 
it were, have contact with divinity. Now, no one can be rendered 
2 John, XL¥, t7. 3 {-II, q. 68, ua, a3 {I-I i, {]: 455, 


1 Isaias, Xi, 2. 
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eonnatural to divine things—no one can be in a measure spiritualized 
and deificed——unless he is properly disposed by a permanent and 
habitual inclination. An ability which a man enjoys in a trausient 
sort of way does not bring with it that special ease of connaturality. 
It does not dispose a man to exceute new acts with the naturalress 
which the stability of a habit provides. Sinec, then, the gifts of the 
Holy Ghost bring a special connaturality to divine things and a certain 
ease in responding to the impulse of the Holy Ghost, they must be 
habitual and perinancnt dispositions, 

Briefly summarized, the reasoning of St. Thomas is as follows; the 
pitts dispose a man to obey the instigation and impulse of the Holy 
{rhost, just as the moral virtues clisposc his appetite te chey the 
reason. Hence, since the moral virtues are habits because they dispose 
the appetite to obey reason, the gifts must be habits disposiing a man 
to follow and to obey the impulse of the Holy Spirit. . 


il. However, there arises an objection to this conclusion on the 
#rounds that prophecy is not a habit but a light given in 4 passing 
manner to the prophet, as St. Thomas proves.+ Yet tt furuishes a 
principie which clicits the knowledge of the prophecy. Since in this 
life a man does not have a clear knowledge of the principles from which 
prophetical knowledge is deduced —the vision of the divine essence, the 
source of prophetical knowledge --tt is evident that the principles of 
the act need not be a habit. Likewise, the gifts of the Holy Ghost do 
not of themselves suppose a permanent principle of knowledge fram 
which they are derived. They are given for a man to follow the impulse 
of the Holy Ghost just as the moral virtues are given so that he may 
follow reason, as St. Thornas asserts. In the inference that the gifts af 
the Holy Ghost are habits like the moral virtues there scems to be an 
errancous argument of similarity. Using the same logic, the opposite 

. conclusion should be reached, The moral virtues follow the dictates of 
reason, as manifested through the habit of prudence or synderesis. 
The pifts, for their part, follow the dictates of the Holy Spirit as 
manifested through an impulse. That impulse is evidenced, not 
through a habit, but through a passing act, as ts clear in the case of 
prophecy. 

Hence to obey this inpulse there is no need for an habitual dis- 
position. The appetite needs a habitual disposition te obey reason. 
Reason m turn is dispusecd through the habit of prudence containing 


13T-I], q. 171, a 1, 
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the secds and principles of all the virtues. But it is not so with the 
gifts, The impulse of the Holy (zhost in which the principles and 
directive forces of the gilts are coutamecl is not manifested in an 
habitual but rather ina transientmanner, Therefore, just ias prophery 
is not given as a habit stnec it docs nat presuppose habitual knowledye 
of its principles, so neither are the gifts of the Toly Ghost habits, 
since they do not assume that their principles are known through a 
habit but through an impulse. 


12, This fact is confirmed in the ather vraces “ oratis chataec,” 
such as the working of miracles, the grace of healing, in whiels lnibits 
are not established in the soul, tut actual motions sufitee.’ Phe 
same would apply then to the gifts of the Holy Ghost. for whose: 
exercise an actual divine metian wifllout an infusect hihi wouted 
suffice. Further evidence for this is derived fram the uct that the 
Apostle enumerates the itteranec of wiscloin and the atberance of 
knowledge among the graces “ gratis dutae 7 whtelr ace piven in the 
same Spirit. Yet from the very text the argunicat is derived for the 
existence of the gifts. The gifts then are graces “ vratis datac,” and 
hence not habits. 


13. In reply, it must be coneeded that the prophetic light ts given 
only transiently and not as a habit, for the reasons alleged by St. 
Thomas and cited above.? The gifts of the Holy Ghost, on the other 
hand, postulate in the soul principles permanently known by which 
they are regulated, ‘Though the gilts are directed by the [oly Ghosg, 
the purpose of Elis impulse is not to manifest the truth of ebjcets, 
either intellectually or imaginatively conceived, as is the ease with 
prophecy. According to St, Aupustline, even an inipulse wluch the 
hurnan mind unknowingly receives is sulficient. There is required 
merely an interior movement, a diving stimulation, by which God 
moves man to the immediate experience of tasting and sceing that the 
Lord is sweet. Thus God becomes deeply rooted in souls and makes 
them connatural with clivine things. ‘These supernatural objects are 
known in this life through faith, which is an abiding habit, determinmg 
ina way both charity and the gifts of the Waly Ghost, 

By this connaturality and intimate union to things divine, a man 
is made capable of penetrating more profoundly divine things and 
the mysteries of faith, of judging according to cither secondary or 
ultimate causes, and of taking practical counsel in his actions, Tn 


1 FI-TI, q. 177 und q. 188, * Cf. paragraph 11, note 1. 
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this way the four gifts are formed in his mine. The gift of wnder- 
standing is for the penetration and proper appraisal of things divine. 
The gifts of wisdom, science, and counsel are for judging concerning 
diving things, according to cither ultimate and proxtunate esses ar 
the: norms of practical action. 

The impulse which moves to the formation of such knowledge 
attains to the prineipies upon which it is founded, cither through 
fuith in this life, or--anore permanaithy—through the beatific vision 
in the next. There ts no comparison here with prophecy aad its re- 
lation to the things prophesicd, since prophecy is not Foutded upon 
faith nor regulated by it in the formation ef ils knowledge. Vor al- 
though propheey is usually found in the faithful it may be founct in 
others, Balaam, for cxantple. The purpose of propheey is the for- 
mation of a vision cither in the intellect or in the imagination. Tt 
engenders certitude through an imaginary representation, with 
: definite lincaments. Yet. its object may not be scen intuitively, for 
| the gift can coexist with faith. It is not necessary, then, for the 
‘i formation of the image in prophecy that the principles of the vision 

be clearly seen. For the objects of propheey are contained in the 
| vision of the divine essence as their principle. They are, therefore, 
| communicated in an extrinsic light, by which tle prophecies are 


is 
| 
! 
| y manifested without regress fo their principle. 
| i : . 
= il 14, The gifts of the Holy Ghost are not given for the formation of 
: ‘ ick . +. . . + Py . * ° + 
{ any vision, ¢ither in the intelfeect or in the mayzmation, conecrning 
| mnatter pertaining to faith. They are given rather for the appratsal ane 
| judgment of these things according to an habitual principle. Tor 
f exampie, man may discern the credibility or the suitability of some 
mysteries of faith and attain a correct estimate of them. He knows 


that these mysteries are worthy of belief and should net be doubted 
| beeause of any mere appearance of error. Then too he has a sort: of 
e 3 connatural experience of them and a taste of divine things which is ac¢- 
| , quired through charity, From this connaturality, the gift of wisdom 
|| judges of divine things, as St. ‘Thorans teaches,! Prudence gives 
counsel in actions and according to a correct estimation of things to 
! be beheved, while the gift of understanding penetrates these matters 
: af faith.? 
A 
‘| 16. In heaven, where faith no longer remains, and jn the soul of 
Christ, m whom there was no need for faith, the gifts bring about the 


il 
1 YY-HT, q. 48. Cf. TIAN, q. 8, a2. 
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penetration and the judaimenl of supernatural things outside the 
heatific vision. They are not ordained to the judgement of the crecli- 
bility of such things. Rather they are ordered to the judeing of thy 
appropriateness of divine things to loin suit created neces. 'Phev 
proceed from a savour, a Faske. und a conoaturility to supernatural 
things, which shall be explained later. The divine impulse, therefore, 
moves to the further knowledge and ordering of those things known 
essentially through faith. The case of prophecy ts not the same. For 
the purpose of prophecy is the formation ofa viston conceriing things 
whose principles do not appear in the vision. 

For this reason, the gifts are given as habits while propheey is not. 
Since the aforementioned gifts are habits, the gifts in the sensitive 
appetite, such as fortitude, picty, and fear, are Likewise habits, 

At the same tame ib must be adnitted that tiesc vifts are: perfected 
and increased from a sort of dhimiunation given through rapture or 
prophecy. Thus, however, is not an esscirtin! postulate of the mature 
of the gifts but a superabundant. light. The gifts are absolutely 
necessary for salvation, while this enlightenment is not. 


16, In reply to the second objection, or confirmation of the first 
as it is called, it should be noted that! propheey and the other gifts 
‘gratis datae ” are given for the manifestation of the Spirit. They 
ean be founded upon principles higher than theraselves and toa which 
they do not attain. For this reason they require a light or a divine 
motion given in a transient manner, not founded upon nor contained 
in the vision of the prineiples. On the other hand, the oifts of the 
Holy Ghost, like charity to which they are annexed, are necessary for 
salvation. Hence, ike charity, they arc regulated through principles 
known by faith, Yet they are aroused, brought to consciousness, 
and made ready for action by a special impuise of the Holy Ghost. 
It may be concluded, therefore, that they can he granted as hahits, 


in a permanent fashion, just as faith and charity. 
The citation from St. Paul, 7'e one through the spirit ts given the 


utterance of wisdom, and te another the utterance of knowledge? un- 
doubtedly has to do with the charisins. These are given for the mani- 
festation of the spirit. The grace of manifestmy the Spirit ts not given 
to all, for all are not given the ability to ulter snch words, Neverthe- 
less, the wisdom and knowledge which underbe these manifestations 


are gifts of the Holy Spirit. 


1 Cf, FY--TL, ¢. SB, a. 3, acl 3. 2 F Corinthians, xii, 8. 
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The Gifts Differ frum the Theological and Moral Virtues 


17. The gifts are habits which differ from both the theological and 
moral virtues. There is no doubt that they differ from the acquired 
virtues, Which are of the natural order, since it has been established 
that the gifts are supernatural. While the acquired virlues of the 
natural order could be found in a state of pure and integral nature, 
the gifts could have no place there, since they are supernatural. From 
their scparalility, then, the distinction of the virtties and gifts nay be 
inferred, 


18. The distinction of the infused virtues and the gifts of Lhe Tloly 
thost, hawever, provides no little difieulty. These infused virtues 
are both moral and theological .-a basie point of agreement for all, 


19. In his famous opinion relative to this diMeulty, Scotus! 
maintains that the gifts are not distinct from the virtues but are 
substantially the same as the virtues. ‘They are called gifts mercly 
because of a particular designation or office. This opinion numbers 
among its adherents Gabriel,* Palacias,4 and others among the more 
ancient writers. Among the more recent authors may be inchided 
Lorca‘ and Vasquez. The latter holds that both opinions may be 
considered probable, and cannot determine which is the more true--- 
though he considers St. Thomas’ arguments of little effeaey and 
attempts te disprove them, 


20, furthermore, Scotus does not admit that the infused moral 
virtues ate distinct from the acquired virtues, nor are they super- 
added to them. Yet, it cannot be dented that the gifts of the Holy 
Ghost are inftised, for that is the evident meaning of Scripture and 
the conscnt of the Church bears it out. By antonomasia, these habits 
are called gifts, since they are given in a special way by the Holy 
Ghost—poured forth by God so that a man may be filled with the 
gifts of the Tloly Ghost and it may be said of him: And the spirit of the 


1 Jy Jif Sententiarim, d. 34. 
Jn GLF Sententiarwmn, d. 34, 0.2. Gabriel Biel, d. 1495, nominalist professor at 


Tithingen, author of Super Quatuoer Libros Sententiarum, Monte Ferrata, 1532. 

§ Palacios, Michael de, ¢ c. 1600, professar of philosophy und theology ul. Sala- 
manesa, author of Disputationes theolagicad in IV Libros Sententiarum., Cf. N, 
Antonia, Ribtiotheca Hispana Nova, Madrid 1784, val. IT, p. 143. Hurter, Nomen- 
clator, Ed. 3, vel. ILE col, 148. Vigauroux, Dictionnaire de la Bible, IV, col. 1962. 


$3n Tif Senientiarum, d. 25, men. 2. 
6 In TIT Sententiarum, d. 89, c. t and 2. 
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fear of the Lord shall fill him,* or You shail fill him with the spirit of the 
Lord, of wisdom and understanding.® In Scripture, being filed with the 
Holy Ghost indicates the infusion of supernatural pifts. 

Since these statements cannot he denied, it would scem difficult 
for Seotus to explain what sort of habits these pitts really are, Of the 
seven gifts, some pertain to the intellect: wisdorn, knowledge, 
understanding, counsel; and some are in the will: fortitude, piety, 
and fear of the Lord, Of the first four Scotus has a facile explaia- 
tion, since he thinks tit they pertain te the theolagieal virtues. 
Moreover, he does not think that wisdom is ain act of the intellect, 
but of charity, tuasmuch as it gives a savour and a laste of faith, ora 
sort of delectable knowledge. from: another point of view he reduces 
wisdain to hope, since by wisdom the soul delights ti God as Ife is in 
Himself and as Tle satistics human aspirations. 

Moreover, he redluces the gilts of kKnawledgyc and uneclerstimelinge to 
faith, sinec it is within the province of faith to penctrate and judge of 
the things which it believes. Even Father Suarez? considers it neither 
evident nor certain that the gift of understanding is a supernaturil 
gift completely distinct from faith, although he favours the distinetion 
of the virtues and gifts. How certain this fact actualy is will be 
evident from the argument against Scotus. 

Seotus gives no decision on the gift of counsel, yet he might have 
reduced it to faith, sinee faith is practical and capable ef being a 


counsellor. 


21. To what infused virtue Seotus reduces those gifts of the Holy 
Ghost which pertain to the will-—fortitude, piety, and fear of the 
Lerd—I have no idea. He docs not reduce them to theological 
virtues, since the acts of fortitude and fear can neither be acts of 
charity or hope nor clicit them. They cannot be identified with the 
acts of the acquired virtues of fortitude, fear, and piety, since the 
eifts are supernatural and infused by the Holy Ghost and hence 
transcend the natural order. Furthermore, according to Scotus the 
acts of piety and fortitude cannot be infused, simee he denies that 
there can be any such thing as an infused moral virtue. To what 
virtue, then, do these acts belong, and from what virtue do they 


preeced? 
Scotus would perhaps deny that the gifts of the Holy Ghost are 
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supernatural and infused, but this is contrary to Scripture. Or per- 
haps he would eare to affirm that the acquired virtues are infused into 
a just man merely as an accidental addition---and henee called gifts. 
‘Then, these gifts would have no place in the soul Gf a inan proficient 
In moral virtue, nor would such a man receive the gifts of the Holy 
Ghost when he was raised to the supernatural order, All this is 
absurd. For the more perfected a man was in the acquired virtues, 
in that proportion he would lack them by infusion, wlule. the less 
proficient and smners would not lack them, precisely because they 
were sinners. 


22, Whatever Scotus’ opinion may be, the doctrine stated here is 
that of St. Thomas.! In the Beok of the Senfences he distinguishes the 
gifts of the Holy Ghost from the virtues, expressly mentioning the 
infused moral virtues, This is the opimon of the disciples of St. 
Thomas and of theologians in general, who are micntioned by Suarez 
in the place already cited? and by Montensios and Martinez? and others 
in their commentaries on this question. Authority for this distinction 
may be foundia St. Gregory.4 He clearly distinguishes the theological 
virtues and the gifts of the Holy Ghost from the moral virtues, This 
distinction rests upon a twofold argument. The first is a theological 
deduction from Scripture. The second, somewhat « priari, proceeds 
from the proper and formal nature of the gifts themselves. 


23, The gifts which pertain to the intellect -~wisdom, knowledge, 
understanding, und counsel—-cannot be identified with the theo- 
logical virtues, nor can the other three gifts, which are related to the 
sensitive appetite, be identified with the moral virtues. Therefore, 
the gifts are distinct from the virtues. 

The proof of the principle establishing this conclusion rests upon 
the fact that neither all the gifts nor any one of them can be identified 
with faith and hope. This m turn rests upon the hypothesis that it is 
a matter of faith that the gifts were found in Christ our Lord. To 
resolve this hypothesis we have the witness of Isaias: .dad a flower 
shall rise cut of his rect. And the spirit of the Lerd shall rest upon him. 

1Cf. CII, q. 48, a. 1; In 222 Sententiarwm, d, 64, 1, 3. 

2 Op. cii., c. 15 oum, 9. 

2In Lil, q. 68. Ludovicus Montemsios, Doctor at Conrmpiutum, called the 
* lear doctor,’ taught fot 36 years and died in 1621. He was the author of 
Conunentaria tu £-Lf Divi Thomue Aquinatis, 2 vols., Conrpluti 1623-1622, Cf. 


Antonius, Biblistheca Hispana Nova; Madrid 1788, (1, p. 435, 
* If De Moratibus, ¢.. 36, MPL, EXXV, 593. 
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the spirit of wisdom and understanding.’ Since Christ had the beatific 
vision He could have neither faith nor hope. Feuece the gifts in Christ 
are definitely distinguished from faith and hope. The gifts, morcever, 
which are in the faithful are of the same nature as those which were in 
Christ, since, from the same text of Isaias in which the gilts are as- 
cribed to Christ, the Pathers of the Church and the theologians have 
eoncluded that they are present ia the faithful. From the tact that 
seven gifts arc enumerated there, seven gifts of the Holy Ghost are 
attributed to the faith. On the basis of this same text the oflice of 
the Holy Ghost is said to be sevenfold. Therefore, just as in Christ 
the gifts were distinzuished from the virtues, so they are distinet in the 
faithful. 


24, The only rebuttal to this argument can be found in the assertion 
that in Christ the gifts of wisdom, understauding, ana knowledge are 
distinet trom faith, while in the faithful they are identified with faith 
and hope. It may be allegect that m Him infused knowledge is identi- 
fied with charity, while in the faithful, during this life, the pifts can- 
not be distinguished from faith and hope. Hawever, cifts similar to 
those in the sou] of Christ will be givev to the souls in heaven. 

Alt this presupposes, of course, two kinds of gifts, Yhere are those 
in us which are identitieci with faith, and those which are not the same 
as faith, as those in the soul of Christ, since there could be no faith in 


the soul of Christ. 


25, This rebuttal is completely without basis in fact. No con- 
clusions may be drawn concerning the gifts unless they have their 
source cither im Efoly Scripture or in the Fathers of the Church. 
Nowhere in Seripture are two kinds of gifts mentioned, one type for 
this life and another for heaven. That is a pure fiction. It is brought 
forward to defend an opinien which should be completcly rejected, 
since it can be defended upon no other pretext. Furthermore, if the 
gifts in this life and those of heaven differ, it would be necessary that 
present gifts should be done away with in the future life. It is certain, 
however, that holy fear wiil rematn in heayen, since it has been said, 
the fear of the Lord is holy, enduring for ever and ever. And of wisdom, 
if is said, It es vlorious anid never fades atcay 33 while of picty St. Paul 
affirms Phat ts profitable in ald respects, since tt has the promise of the 
present life as well as of that which is fo came. 'Thereforc, the piety of 


1 Isaias, xi, L ff, * Psaim xviti, 10. * Wisdem, vi, 18. ‘47 Timothy, iv, 8. 
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this life will not cease in heaven. The samc may he said for the other 
gifts according to the statement of St. Ambrose:+ “ UVhe Ffoly Spirit, 
glowing with the full breathing forth more abundantly upon those 
heavenly spirits.” These seven gifts are surely none other than the 
ones which we have in this life. The sanie gifts, therefore, which we 
have here below will remain in heaven. If they cannot he identited 
with faith and hope in heaven, neither can they be identified with 
faith and hope in this life. 

St. Paul’s statement that knowledge will be destroyed* may sccm to 
contradict this, But it is commonly applied to that part of knowledge 
which is purcly material to the reasoning process, merely the relicetion 
upon the phantasms, and not a part of the habit. of knowledge isclf. 


26. Once it has been proved that the gifts related to the intellect 
are not identified with faith and hope, it naturally follows Uiit thes 
cannot be identificd with charity cither. Nor should the other gifts 
be made onc with the moral virtues. Charity cannot be the same as 
wisdom, since undoubtedly wisdom is substantially and intrinsically 
an act of the intellect—for to be wise is to know. Men are called wise 
who understand and judge correctly. Who ts wise and will keep these 
things, and will understand the mercies of the Lord.® 

In mentioning wisdom, Scripture describes it as an iumination 
ora hight: J chose to have her instead of « light, for her light cannot be 
put eut.t In that same chapter the spirit of wisdom ts ascribed to 
understanding: f wished and understanding was given me: and I called 
upon God and the spirit of wisdom came upon me? St. Aupustine 
affirmed that “wisdom pertains to reason and reason alone can 
receive it.’’6 

To reduce wisdom to charity and to an act of the will, because 
it is described as a tasting or savouring, would entail the destruction 
of the essence of wisdom, whose act obviously js related to under- 
standing and knowledge. This understanding is had with a pleasant- 
ness or suavity for either of two reasons. First, there is the delight 
which accompames contemplation, especially when that contiem- 
plation proceeds through the highest causes. This delight is found 


17 de Spiritu Sancto, c. 20, MPL, XVI, ‘740, 
* Ff Corinthians, xiii, 8. 

4 Psalm ovi, 43. 

‘ Wisdom, vii, 10. 

’ Ibid., vii, 7. 

“Sermon 8 de Tempore, MPL, xxxviii. 
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even in that wisdoin which is nota gilt, bat a saveuring knowledye 
acquired by human power. Secondly, although the gift of wisdom is 
formally in the intelieet, 16 presupposes an act of charity: by reason 
of which a an has a love for divine 7'Vags and experiences in huirnsclf 
some manner of loving unton with Goud. Dheough this experence af 
divine things he is able to judge of then --but tis is the burden of a 


later article. 


27. Likewise, the sift of counsel cannot be tdentified with faith, 
despite the fact that rt too iw practical. Cortatuy the gull of counsel 
was found in Clirist according to the cnnimeration of Tsatie! and yeb 
m Christ there was no virtue of Jaith. The other etfs which are 
reluted to the sensitive appetilc, fortitude, piety, aad) fear, mught 
seen to be casily reduced to the carresponding virtues, perhaps to 
fortitude, piety, or the worship of God - whieh world seein to embrace 
the reverential fear. These gifts in the sensitive appetite, however, 
are directed by the gifts in the titelleet--wisdoin, Knowledge, and 
counsel. Ivor that reason they arc distinet fron. the itigral varlics, 
which are regulated by prudence. The gifts arc higher than prudence, 
which regulates the mora! virtucs. They do net even have the sanic 
moral aspect. For morality depends upon a regulative principle; if 
that principle is varicd the moral aspect is changed corruspondingly 
and consequently the very nature of the yirtue. 


28. The second argument to establish the dilference belwecn the 
gifts and the yvirtucs procecds trom the very nature of these gilts, 
The Scriptures record that these gifts are given to the faithfal as 
“ breathings ’’ through a special divine inspiration and movement 
of the Holy Ghost. If the gifts were not mous through a specml 
inspiration of the Healy Ghost it would be foolish to call them “ breath- 
ings and not to use the same name for the other virtues, Inspiration 
or divine movement has a two-fold purpase: either to enable a man te 
follow the command ar rule of reason, or to follow a higher principle, 
the divine pulse. This latter is higher thai human reason and higher 
than anything understood according to mercly hainan capacity. 

When God nioves us to follow the conunands of reason and the 
rules of acquired and infused prudenec the result is huni virtuc 
regulated at that level of morality which parallels a humanly prudent 
manner of acting. If God moves the seul to follow «a command and 


1 Isaias, xi, 2. 
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rule higher than that of prudence, a rule which is measured by the 
scope of the Holy Ghost alone, then other habits on a Jofficr nioral 
plane than mere human virtue are demanded. These are called the 
gifts of the Holy Ghost. Some of them reside in the intellect, whose 
function it is to measure and direct; others are rooted in the will and 
they prepare for the intellectual gifts and follow then:. 


29. The forma! distinction founded upon the different iHinuinations 
of the divine light is more readily understood in the case of the gifts 
which reside im the intellect. For under the acgis of divine wisdaru 
there comes a spirit of understanding, Aely, one, manifold.' This 
understanding is in itself one, but manifold in its participation. From 
this same divine wisdom are derived infused knowledge, prophecy, 
faith, and many other illuminatious essentially diverse. In cmumer- 
ating these latter, first place goes to the gifts which have as their 
purpose the consideration of the mysteries of faith and divine Guugs, 
‘They proceed from a hidden impulse of the Holy Ghost athxing and 
uniting the soul to Himself. They make the soul understand and judge 
rightiy concerning the mysteries of faith according te our love aud 
expcrience of things divine, and also in accord with their own essential 
sultableness. 

In the exercise of these gifts, mystical theology is founded. By 
the affcction and fusion of man to the divine, his perception inercases 
as if through an internal experience: —according to St. Paul: Do you 
seek a proof of Christ who speaks within me?? 

By reason of this interior ilumination and experience of divine 
things and the mysteries of faith, the soul thus stirred is further 
inflamed to pursue the life of virtue in a way which far transcends 
the tendencies of those virtues themselves, He now follows a higher 
rule and measure, under the interior impulse of the Holy Ghost, whose 
iHuminations are hrs standards of faith. 

This exchange of standards engenders new morai aspects and 
dimensions. There is a decided difference in the pursuit of the divine 
ultimate when it is regulated by human zeal and industry, or even 
by the infused virtues, and when it is formed according to the rule and 
measure of the Holy Ghost, For cxample, although the forward 
progress af a ship may be the same, there ts a vast differeice in its 
being moved by the laborious rowing of oarsmen and its being moved 
by sails filled with a strong breeze, We read in the Gospel of St. Mark 


1 Wisdom, vii, 22. 4 2 Corinthians, xiii, 3. 
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that our Lord saw hiy disciples straining at the ears.’ They were 
waking progress int the way of the Lerd only at the expense of great 
Jahour, sitice cach was proceeding by his own powcr and uidustry 
through his own ardinary virtues. llowever, when the Spirit fills the 
soul interiorly, and measures tt by Elis rule, then without labour and 
in a new-found freedom of the lieart the soul moyes rapidiy lke a sail 
filled with a breeze. She Psalnis testify to this: £ have run the way of 
thy commandment when thou didst enlarge my keart;* and again: Thy 
food spirit shell lead me trto the right land? 


30. From all this it follows thatthe gifts are distinct from the virtues 
with a diversity over and above that louncdecl ona difference of divine 
influx in the order of efticient causalily. For even the theological and 


infused moral virtucs as well as prophecy and the olher charisrms 5 
procced from: a divine influence and ave divinely uifised on the part “l 
of eMMicient causality. The gifts arc, mercover, distinguished from the i 
virtues by their very nature. Vhey have a very different regulative af 
principle and measure, and in the order of morality an object measured f 
by a higher rule differs from the same object when 1 is measured by a 
an inferier principle. li 
Cajctan* notes quite pointedly in this connection that there is in ie 
the soul a threefold princip!c moving it to good, that is, according to 4 
a moral rule and uot only ciicicntly. The first principle is the human is 
mind endowed with the natural light of reason and prudence. The i 
second is the human nid adorned with the light of grace and faith, “! 
but still limited to its human capacity, zeal, and industry. The third ts 
is the human rnind as it ts unpelled by the impulse of the Holy Ghost. i 
This new impulse not anly moves it eficiently. Ft also rules over the 3! 
human mind and directs it to actions far excceding human capacity ? 


and the meagre standards of human industry and zeal. In this 
manner the unction of the Holy Ghost teaches us ail things. Motions 
proceeding from the first principle are in direct relationship to the 
acquired virtues. Movement: under the aegis of the second principle 
corresponds to the infused virtues. Hhunan activity sponsored by the 
third principle is linked in a relationship to the gifts, measurcd and 
moving upon a higher plane. 

1 Mark, vi, 48. 

> Psaim exyin, 32, 

t Psatn exlti, 10. 


* Commeniaria in I-Ti, q. 68, 8 1, 
*Cf. J John, 1i, 27. 
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31. Henee in those gifts pertaining to the imtellect there js not 
merely a diverse illumination or infusion of light in the order of 
efficient causality. There is in addition, by the im pulse of the Spirit, 
a diverse fornial mode of knowing as well. The trath of the mysteries 
of faith springs not only from the testimony of God revealing or in 
virtue of a light manifesting a particular truth. Aciherenee: to the 
truth is now mystically fortified by a loving experience of the super- 
natural, anda union with God. For this reason the gifts arc called both 
wisdom, or knowledge, or counsel, and likewise the spirit of wisdarm, 
the spirit of counsel, and the spirit of knowledge. The name of spirit 
is apphed bo a “ breathing ” which is an affectious disposition af the 
will, It connotes an affection for knowledge aud for counsel. a loving 
and mystical wisdom, loving and mystical knowledge, and vomnsel, 
These are special virtues of the Spirit. 

In his explanation of the passages of Holy Scripture in whieh the 
force and spirit of the gifts are revealed, St, ‘Thomas has striven to 
wake elear the distinction of the gifts and the human virtues, 

Finally, these virtues and spirits of virtues, these cnkindlings and 
ittuminations of the Holy Ghost, presuppose gracc ani charity. 
They arc found only in the soul in the state of grace, since thuy are 
founded upon joving union of the soul to God. 


32. To amplify the foregoing explanation of the gifts it will prove 
useful to consider and confute those opinions opposcd to the teaching 
of St. Fhomas. These objections may be formulated under two heud- 
ings, First, therc 1s an opinion which strikes at the foundation for St. 
Thomas’ distinction between the virtues and the gifts. With this 
opinion the present objections and replies are coneerned. Secoud, 
some objections attempt to prove that the gifts do not have acts which 
are distinct from the acts of the theological and infused virtues. They 
allege further that the diversity of the gifts is not sufficiently cx- 
plained, ‘These latter objections will be dealt with in the articles 
devoted to each particular gift. 


The Objections Against the Arguments of St. Thames} 
83. The first objection proceeds from the teaching of Duns Scotus. 
¥t atfirms that there is no convincing argument by which the difference 


’ 1 For the sake of clarity many of the paragraphs of the sections have been 
rearranged. The secondary numbers given are those of the Vives Edition, 1485. 
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between the gifts and the theelogical and moral virbnes may be 
proved, Consequently, it maintains that roa such distinction should 
be made, 

Tf any argument eould prove this distinetion it would be the one 
advanced by St. Thoiuss. He argues that whatever is moved ts moved 
in proportion to its disposition for recciving motion, its obedicntistd 
power. A man can be moved either through reason - to whieh the 
virtues in their lunian niode dispose him --or through a higher mover 
--God. Therefore, it is necessary that he be disposed to receive the 
divine motion proceeding from the inspiration from God. 

According to the present objection, even this argument is not con- 
vincing, The conclusion of St. Thomas, then, eannot be entertained. 
The weakness of the argiunent arises from the fact that even through 
the theological and moral yirtues faith, hape, love, and penance — 
man is moved towards justification by diving motion and inspiration, 
With This grace, God touches the heart of a man through the ialumi- 
nation of the Holy Ghost in such a way that it camnot be said that the 
one receiving the inspiration docs absolutely nothing.' Yet for a 
man to follow and obcy this motion, this inspiration, this Jlumination 
of the Holy Spirit, ne special gifts are required. ‘The theological und 
moral virtues are sufficient, If the gifts are not ncecssary for following 
this inspiration and Ulumination of the Holy Ghost, the whole argu- 
ment of St. Thomas fails, For he insists that a man needs special gifts 
other than the virtucs to be disposed to be moved easily under the 
inspiration and motion of the Holy Ghost. 


84. The reply: There cua be no doubt that some illumination and 
inspiration of the Holy Ghost is necessary for the theological and 
infused moral yirtuies. Yet this illumination which is ordered to 
salvation and is a prerequisite for justification is of two kinds. The 
first kind is an imperfect and genera} sort of motion, The second is 
perfect and altogether special. 

Aithough the entire supernatural ordcr may be called special in 
eontradistinection to the natural-order, yet even within the super- 
natural order there are both common and special helps in matters 
pertaining to salvation. The theological virtues, together with the 
other divine assistance ennobling the intellect, cannot sufficiently 
penetrate and know all things conducive to salvation. Tuith of itself 
serves only to bring about a consent to things revealed by Gad. 


1 Cf. Council of Trent, sessian 4, chapter 5, Denzinger 794, 814, 


60 JOHN OF ST. FHCOMAS 


Although it is elevated above the natural order, faith alone ts not 
sufficient to penetrate and to know the suitability and foundation of 
the truths believed. It cannot know to what extent they are worthy 
of belicf, or how deeply they should be impressed upon the heart. 
Nor can reason and human argument penetrate aud jndge super- 
natural mysteries. Although the credibility of the mysterics can be 
proved with evidence, nevertheless, cven when convineed of the 
credibility of the things of faith, the mind is not sufficiently attracted 
either to believe thet, to adherc to them, or to act upon them, An 
interior, spiritual impulse is required to move a man to believe, love, 
and act upon the things of faith. 


85. (86) This situation becomes apparent when anyone ts tempted 
by doubts in matters of faith. At first he is not easily quieted. Then 
suddenly he finds such complete serenity thut it seems to him that 
those same things are so certain that nothing could be more sare. In 
that case there is more than a penetration and understandiny of the 
things of faith; there is the spirit of understanding, a spiritual. loving 
understanding. 

In the story of St. Cecilia it is recorded that her husband, Valerian, 
when he steod before Pope Urban, saw the old man holding in his 
hands a tablet upon which was written: One God, One Faith, One 
Baptism. When the oki man asked him, “ Do you believe this?” 
Yalcrian cried in a loud voice, ‘‘ There is nothing more truly to be 
believed.” What could have moved Valerian to understand so sud- 
denly that there was nothing more truly to be belicved? There must 
have been some interior impulse and illumination of the Moly Ghast 
enkindling in him a love for those mysteries whose fire enlightened 
his mind so that he could express his belief. 

That is not an uncommon experience. Yet the source of this 
serenity, the cause of such understanding and counsel, the root of this 
quieting of temptation from the fear of God, is not known. Although 
the source is unknown, it must be the Spirit, whe breathes where He 
will, and you hear His voice and you do not know where it comes from or 


where it goes.* 


86. (84) Though it is evident that a motion, an illumination and 
an inspiration are required for all the infused virtucs, the objection 
might be advanced that St. Thomas is not coneerned in his proof 


1 Cf. John, iii, 8. 
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with all the Wluzninations and inspirations of the Hoty Ghost. He 
refers rather to an inspiration and divine motion productive of «. 
particular and extraordinary effect superior to the virtucs. This is 
evident from the proof he takes from Aristotle's Hudemian Ethics <1 
** For those who are moved according to a divine tnstmet, there is ne 
necd te take counsel according to human reason.” “This ts the text 
commonly cited by those who would iniply that the gifts perfeet a man 
to higher acts than the acts of the virtues. 

If this ts admitted, a more pressing objection may be urged avainsl. 
St. Thomas from his doctrine in another place.? 'There he teaches that. 
the gifts are the common endowments of all who have charity, and 
that they are necessary for salvation... Yet these extraordinary 
movements are jaspirations to unusiual works which exceed the virtues. 
Such unusual acts are not te be found in all the just. Many lve in 
simplicity according to a prosaic life devoid of extraordinary activities. 
Therefore, these extraordinary works are not necessary. Tuodeed, the 
mere ohservatice of the commandments, by acts of virtuc, sulices for 
salvation. Tf then the pifts of the Holy Ghost. are given for extra- 
ordinary works, they are not necessary for salvation, But if they are 
necessary, then they are not distinct from the virtues, 


87. There are two aspects of the question about extraordinary 
works being neccessary for salvation. Works may be ordinary or 
extraordinary either on the part of the works themselves or on the 
part of the one performing them. In itsclf, an act may not be ont of 
the ordinary. Yet a soul subject to deficiencies, confronted with 
obstacles and encemics and hostile forces may not attain to all the 
requisites for salvation. Hence, absohitely speaking, extraordinary 
works are not required for salvation. Remarkabie things need nol 
be revealed to the soul, nor need it perform unusual deeds. However, 
if such works are accomplished the operation of the IIoly Ghost shines 
forth nore brightly in them, For cxamp}e, if anyone, in the spirit of 
fortitude, not only approaches his enemies unafraid but unarmed 
slays a thousand of them with the jawhone of an ass as Samson did, 
he has been inspired by the Holy Spirit and sives evidence of the acts 
of the gifts of the Holy Ghost,* 


38. Such actions are not ubsolutely required for salvation. Yet: 

there are acts, related to the same object and material of the sume 
1XJi Budemian Ethics, ¢, 14, 22 (1246 a $2). 3 fid., au. 2. 

*T-II, q. 68, a. 6, ud 1, 
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virtucs, which are extraordinary aud special because of the agent’s 
infirmity and deficiencies. Fulfilling the commandments is, of course, 
sullicicnt for salvation. But if that observance is to be Pall ancl eon 
plete, the Holy Ghost nutst help the soul in the midst of se uiany 
obstacles and defects. Human reasun and tlie virtucs do not stiftice, 
unless an impulse of the Holy Ghost supplementing human infirmity 
anc conquering all difficulties is added. The good Spirit shall lead me 
tnto the right lando 


39. It might be objected that there are some who could attain 
salvation without these difficullics and imipediments. Aclulls whto clic 
immediately after baptism, or those who tic as soon as they cosy 
to the use of reason would not mect them. Therefore, even under the 
subjective aspect of personal deficiencies to accomplishing extra- 
ordinary works the gifts are not necessary for salvation. 


40. It may accidentally happen that someone may be saved with- 
out having actually exercised the gifts, The occasion for their cxereise 
might not be present, just as the opportunity for the exereise af the 
virtues May be wanting. Nevertheless, 1¢ 1s not right to cotclude that 
absolutely and essentially speaking the virtues ure not necessary for 
salvution. No more so, then, is it logical to conclude that the gifts 
are not necessary. Accidentally, for want of opportunity, the vilts and 
virtues may not be used. However, there remains an habitual inelor- 
tion- found even in children—and a promptitude of the soil for 
carrying out these movements of the Holy Ghost should the occasion 
demand, 


41. ‘The second objection: As alleged by St. Thomas and the 
theologians, the fundament for distinguishing the gifts from Lhe virtucs 
is not specific and cssential. Therefore, the gifts are substantially 
virtues. The inference is evident, For if the gifts and the virtues 
differ only aceidentally, they are substantially the same. 

The objection fortifies its premises that the gifts and virtues difler 
only accidentally from the fact that they differ only on the park of the 
efficient cause, that higher mover ta whose touch the gifts of the [Loly 
Ghost dispose. But the order of efficient causality is extrinsic ani! 
accidental, not formal and substantial. Now evidently diferent 
efficient causes can producc the same effect. For exainpic, fire may be 
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produced by another fire, by the rays of the sun, or by spontancous 
combustion. 

42. Reply: The gifts and virtues do not merely differ accidentally. 
The gifts differ from the virtnes beth from the point of view of the 
mover or the efficient cause, and front the point of view of the regu- 
lative principle and measure. In distinguishing the wifts from the | 
virtues by means of their definition, St. Thos? affirnos that in the 
definition of virtue the words “a quality by which @ man lives 
rightly mean a right living aceording to the hinitation of reason. 
By this phrase he distinguishes the clefinition of yirbue from the 
definition of the gifts. In the jatter definition the uotion of right 
living should be understood us right living according to a divine 


measure which is above human capacity. Thercfurc, the disposition F 
mentioned in connection witha man’s being veudily nuovable by the }; 
Holy Ghost is not to be understoadt as hinited to the clicient move- : 
ment, but as applying to the reguiating and measuring principle as *, 
well, Under this aspect the gifts arc stmuar to the moral virtues, since a 
the virtues dispose the ratioua} sense appetites to abey reason, Reason + 
funetions as the moving and regulating principle of the virtues. As id. 
habits the virtues are dispositions through which the will is disposect e 
to be obedient to reason. ‘The reason, in turn, moves the will by i: 
presenting and dejimiting its object. The good as measured by reason, iy 
then, is the formal object: of the virtues. i 
43. (46) Similarly, the vifts are habits or dispositions of the in- re 
tellect and the will. ‘They dispose these faculties to follow the inipulse y: 
of the Holy Ghost, who regulates and delnmits the objects of the gifts. Ke 
His ordination constitutes the formal objeet of the gifts and speeifics 53 
mt 


the good and the true according te the standards of divine illumination 
and not accarding to the standards of human reason. From il, as from 
an enkindling breath, which is an affection tor divine things, there is 
born a more intimate penctration of the supernatural and a total 
dependence upon God. The Psalmist admonishes, Cast thy care upon 
the Lord and he shall sustuin thee; he shall not suffer the just to waver for 
ever? 

Where reason adorned with virtues may fluctuate and fail, it is 
God’s own counsel to cust one’s cares upon the Lord. Ilis Spirit 
nourishes, sustains and guards the faithful lest they fail. For His 
gifts are their nourtshment and their sustenance. 
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44-45, (42-48) The claim has been made that the superior mover in 
the matter of the gifts is not in the efficient order but in the formal 
order, However, even if this moving principle were in the formal 
order it would follow that the gifts are mercly higher types of virtues. 
It would he illogical to conclude that the gifts arc not virtucs. Morc- 
over, 5¢. Thomas asserts that the gifts are dispositions necessary for 
the action of the mover. Rut if this mover is in the order of formal 
causality, no such disposition is required. For, over und above iis 
own nature, a receiver requires ne special disposition to render it 
passive to a new form. Therefore, in proving that: the gtfts are dis- 
positions, St. Thomas necessarily involved the order of cicient 
causality, Consequently, he was advancing an accidental and not an 
essential difference between the virtues and the gifts. 


46, (47) In response to the latter part of this argument tt should 
he noted that the superior moving principle referred to brings about 
w virtue higher than the limitations of rcason will allow. Broadly 
speaking, it may be called a virtue, as St. Thomas coneedes, sine 
it is a good habit. However, it is called a gift, in contradistinclion 
to the virtues, because it is above anything due to human reason. 


47, (48) Moreover, a virtue is a disposition moved and regulated 
by reason, Ht is specified and delimited by its object and not merely 
by its efficient cause. Phe will is thus disposed to its object according 
to the regulation of the reason. By the name “‘ mover,” thicn, 3s 
meant the formal cause regulating and speeilying. In the specification 
of this cause sore disposition is necessary. Such a disposition is not 
for the introduction of a form; it is a habit in the soul. Smec reason 
may fail to perform the specification properly, the motion and im- 
pulse of the Holy Ghost cnters into the soul. 


48. {44} However, according to some there seems to be no reason 
why the theological and moral virtues themselves do not suftice for 
the higher motion of the Holy Ghost. The gifts are concerned with 
the same matter as the infused virtues, for exampic, the gilt of forti- 
tude and the infused virtue of fortitude, counsel and infused prudence, 
understanding, knowledge and fatth, All deal with these matters 
within the supernatural order. A new virtue is not required, thercfore, 
that a man be moved in a higher way, All that seems to be neecssary 
is a more intense and more perfect mode of acting in the same virtue. 
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lt has already becn admitted that heroic ancl common virtues, the 
purgative virtucs and those of the soul which has been tried do nat 
differ except according to the more and the less. Why then cannot 
the same be maintained with regard to the virtues and the gitts? 
The spirit of fortitude by which Sanison killed a thousand men with a 
jawbone, although more excellent and strengthened by a more perfect 
assistance from Gad, would not differ, then, from the virtue of fortitude, 


by which many soldicrs conquer in battle. 


49. ‘This final resumption under the second objection ts not valid. 
The disposition even of the infused virtues does not suffice for the 
reception of the motion of the Holy Ghost. Distinct habits are 
required, since the gifts of the Floly Ghost are given to supply for the 
deficiency Of human reason, even whe itis adorned with the virtucs, 
Sinee, therefore, the virtucs are linuted anc specified by the good as 
regulated and attained through human renson, whatever disposes to 
acts and accomplishments superior to reason demands another habit 
outside the limits and specific nature of numa virtue. 

A further consideration must be entcrtained. Whatever exceeds 
human nature goes beyond it cither by reason of the supernatural 
character of the matter at hand, the object of the action, or by reason 
of superiority in the mode of acting, Supernatural things attained in 
this life arc measured by human limitations and actions. They are 
apprehended and desired according to human capacity. Supernatural 
goods are known through faith; through prudeuce and the ofher 
moral virtues direction is given to supernatural acts. However, 
because of the limited essence of these virtues, the intellect docs not 
penetrate the mysteries of faith, except in an imperfect manner and 
according to the analogy of natural things. In many respects, there- 
fore, the understanding of those things 1s deficient. The soul requires 

either a theological argument, which is subject toa thousand opinions, 
fallacies, and defects, or it requires a light, a celestial impulse, by which 


it may be directed hy the Holy (host. 


50. Likewise, infused prudence, moderating and judging actions 
in the supernatural order, fails in many respects if it proceeds and 
judges only according to the capacity of human reason, Its deficiency 
must be supplied by a divine impulse and motion which directs and 
regulates it. It is fitting, then, that there be m the will and in the 
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sensitive appetites a disposition proportionate to the movement of 
the Holy Ghost. Human reason according to its own tmanner of acting 
canbot operate onsucha plane. Thedivine impulse must supply whit ts 
lacking in the proeess of the human reason, even when that reascr ts 
helped and augmented by the infused theological virtues. Moreover, 
by cnabling the sensitive appetite to obey and follow a higher divine 
impulse, the gifts compensate for the deficiencies of the moral virtues, 
which incline a man towards good, but only aecorcding to the lanita- 
tions of human reason. 


51. Furthermore, the gifts and the virtues deal with the sante 
objects. And, of course, only a more intense and perfect act and not 
a new virtue is required so long as the action remaiis withn the 
limits of human powers and attanuments tn the supernatural order. 
However, the example adduced of the heroic, purgative virtues of the 
tried soul does not remain within the bounds of human reason. 
Certainly some higher power than any human yirtue is necessary for 
a man to be moved beyond the merely humun manner of actuig and 
to be directed to acts in which human reason fails. The unpulse of the 
Holy Ghost must fill the breach when human reason can fo ne 
further. This special assistance is called a gitt both beeause it is 
gratuitously given to raise the faculty to the supernatural order and 
because 1t supplements the deficiencies of the faculty. 


52, This is the doctrine of St. Thornas.! He distmenishes the 
matter froin the manner in human actions. The acts of the virtues 
are performed in a human manner and jn this respect the gifts surpass 
the virtues, For it is connatural to human nature to perceive divine 
things only according to an image founct in ereatures and in the 
darkuess of analogy. Thus faith proceeds. However, the gift of 
understanding so tluminates the mind coneérning the things that 
have been heard that a man receives a forctaste of the beatitice vision. 
St. Thomas,? therefore, distinguishes the gifts from the infused virtues. 
Kor although the infused virhies are substantially divine gifts their 
mode of acting is human and Inferior to that of the gifts of the Holy 


Ghost. 
53, The third ehjection: It sometimes happens that: even in the 


theological virtues a thing is done which is beyond the common and 
ordinary manner of proceeding. Yet in that case there is not required 
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any yvift higher than the virtuc ifself! Furthermore, the theological 
virlues are superior to the gifts! and hence no gift is tnore powerful 
than they. Gifts sre not necessary, therefore, beers of aay cxtra- 
ordinary work in the sphere of the tlicological virtues. 

The fact of unusual oceurrences in the splicre of the theological 
virtucs is proved by the existertce of a faith whieh moves mountains, 
to which St, Paul referred? aud a chavily so great that it overcomes 
death, These virtues, at least, mvolve extraardmary actions. 

‘Phe statement that the virtues are sulticient for their own acts ts 
evidenced by the fact. hak no works of faith or charity are so perfect 
and execllent that faith and charity themselves are net coal te then, 
Of faith it is said, tis Phe a grata ef mustard seed? aid, you will say to 
the mountate, remove frau: hence, aud ical removes? VWhis is nota eit 
ol the Holy Ghost distinct from faith, Nor is that charity whieh gives 
its body to be burned? a cist istic from the charity greater than which 
no one has than he wke weld lay dows his life for his fricuds.§ 


54. It must be admitted, mi reply to this argument, that there are 
extraordinary actions even mi the sphere of theological virtues. For 
this very purpose, there are guts corresponding to the virtues: 
understanding corresponds to faith,* the gift of {car to hope,® and the 
gift of wisclom to chartty.? 

While the gifts arc superior to the moral virtues, they serve thie 
theological virtues by supplementing them. The theologies] virtues 
join the soul to its ultimate cnd, while the gifts serve to move it and 
lead it to that end. hy spirit shadl lead me inta the right tand’; His 
wind shall blow and the waters shall run?! 

Come, O south wind, blow through my garden and let tts aromatical 
spices flow.? This flowing is related to motion toward an cud, anc 
not to the rest or quict in it. ‘Phe gifts have a certain essential 
superiority over the yirtucs which are concerned with the means to 
the end, For the gifts move men in a higher way in the very things 


mn Which these virtues ful. 


55. (57) However, the gifts caunot be essentially superior to Hic 
virtues which jotn the soul immediately to God.t3 For motion of the 
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Holy Ghost, to which the gifts are subservient, hus as its purpose 
union with God as the last end. Therefore, the gifts corresponcling to 
the theological virtues help them with their proper object and certain 
allicd matters. 

For cxample, the gift of understanding is piven for the penctralion 
of the mysteries of faith and divine things. Yet this penctration is 
not an immediate und complete uuderstanding. Attaining to the 
credibility of mysteries, it judges their appropriateness or the mean- 
ing of articles by discerning them from errors. Furthermore, it 
deterinines the interpretation of Seripture—he opened their msneds, 
that they might understand the Scriptures.’ The gift. of knowledye ts 
bestowed so that the soul may attain to the causes of the credibility 
of mysteries and their inner consistency. It disposes and prepares 
the mind to beHeve more firmly. The gift of fear is conecrucd with 
one’s own nothingness, It subjects the soul to the divine emincnce 
and restrains the soul to its proper proportions so that it will nok be 
presumptuous but rather prepared to be wholly dependent upon Gad. 
Wisdom judges according to the savour of divine things, and it 
discerns supernatural things in tie love of God. 

All these gifts serve the virtues. They assist them by preparing tor 
acts of virtue, not by arousing the theological virtues to an essenLially 
more perfect act. No works of faith and charity are so perfect that 
they cannot in essence be accomplished by those virtues. Kut the 
object can be dealt with more perfectly when the virtues are ussisted 
by the gifts. For the virtues are not sufficient to dispose and preprre 
themselves with respect to that object. Therefore, the gifts should be 
distinguished from the theological virtues, since although they are 
concerned with the same object, they do not view it under the sanic 
formality or light. 


56, {54} Another objection may be raised concernmy otber 
virtues : fortitude, for example. When Samson killed a thousand men 
this deed exceeded neither the sphere nor the essenee of the virtue of 
fortitude. Fortitude inclines 4 man te sustain diffienItics and attack 
danger wherever that attack is evidently justified either by human 
reason or by an impulse of the Holy Ghost, However, if requires a 
special help when the work is great and extraordinary. But it is one 
thing to need an extraordinary help and quite another to reqrure a 
special virtue or habit. The ordinary virtue together with the extra- 


t Luke, xxiv, 45. 
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ordinary assistance should sulfice tor the task. Elow then can it be 
shown that extraordinary tasks require a gift of the Holy Ghost 
distinct from the virtues? 

This is especially true since unusnal works happen butrarely and are 
done by only a few. ‘Phere is even less reason, then, to postulate 
special habits in all the just, Nor ts there a satisfactory answer in the 
elauim that the works are above the limitations of human reason. biveo 
when aman is inovect to these special actions, he is moved aceordig tu 
right reason, although it has been illuminated hy an tapulse of the 
Holy Ghost. ‘Therefore, the gifts are not superior to the hannau reason 
wheu that resson is tuminated by the Holy Ghost. In other words, 
the ordinary virtues together with a special help are sutMeient. 


5%. (59) There are sorne things whieh cxceed the measure and 


essence of hnpuius virtue as judged by the rule of prudence in matters 
attainable by huinan procedure aud reasoning. ‘Phe formal and 
specific essence af the moral virtue is taken from the cule and meastre 


by which it is judged-—for morality is nolhing other than a measure 


of things ta be done. It is certain, then, that wherever there is a 
variation iu the morality and the measure, there is a corresponding 
change ta the virtuc. Reason clothes with virtue but confined to the 
light and direction of a merely humun nranner of proceeding cannot 
offer a rule of life conrprchending the totality of tneans tu salvation. 
For the thoughts of mortal men are fearful, and our counsels uncertain. 

In many things, therefore, men should give themselves into the 
hands of Divine Prudence to be ruled by its impulse, which is a higher 
and more certain and inore comprehcusive measure than their own 
reason. For huinan difheulties arise cither fron. the multitude and 
the magnitude of the objects or from the nothingness and infirmity 
of the person who is unable to comprehend ali the details of life even 
in the natural order. ‘The gifts of the Holy Ghost alone can lead bim 


to this coniprehension. 


58. (60) Great and unusual deeds can be accomplished by human 
effort and industry. Even iu a theological virtue which presupposes 
supernatural faith, there may be wore intense works of virtuc, €x- 
ceeding the limits and essence of human moral virtuc., Such acts, even 
within their own proper sphere, require 4 more exccllent grace and a 
more perfect assistance fram God. Yet even in the supernatural order 


1 Wisdom, ix, 14, 


ik er ry 
— 
7. 


i i ed 
AiG wy 


Rela hat Te | 


ew 


ANVRAWAIC x 


COS eee 
ee ee 


SWAN 


= so 


Ss 


70D JOHN OF ST. YVHOMAS 


they are always founded upon human reason and Jimited by human 
industry. 
There arc, Moreover, greut and extraordinary works which despite 
one’s own cffort and diligence are unattameble. They require an 
impulse superior to huntan direction and cifort. That impulse con- 
stitutes a higher morality and regulative principle. To that morality 
should correspond a principle im the will which melines it to the new 
and higher standard. According lo human standards, Samson would 
have to be judged temerarious in attacking a thousand men with oaly 
the jawbone of an ass. By the same standards, it would have been 
judged wrong for him to break down the columns of the building to 
kill himself and others, The same might be said in the cause of St. 
Apollonia who threw herself into the fire. According to the higher 
rule, however, these actions are judged good. Therefore, Licre is a 
distinct moral aspect. 


59. (58) Furthermore, extraordinary help of a kind that varics 
the morality of an act is not given as connatural to virtues which are 
speciicd by a diverse moral rule. Nor is this help such that it lifts the 
virtucs out of their own sphere of morality. Then it would be nerther 
propartionate nor connatural to the soul, If this help is to be given 
proporticnately and connaturally, new habits in the soul transcending 
the morality of ordinary virtues are required. These habits are called 
the gifts of the Holy Ghost. 

Of course, even in extraordinary work # man is movcd by his reason. 
His reason must be reguiated by a rectifying principle transcending 
the scope of human effort, even in the supernatural order. This 
regulative principle varies the morality of the virtues subjcct to it. 


60. (55) Fimalty, it may be argued that if the gifts are given for 
extraordinary actions above the common rule of reason and of hutnan 
virtue, itis not within 4 man’s power or judgment to act through these 
gifts when he chooses, Experience testifies that men do not act ac- 
cording to the gifts every time they wish. Therefore, they act through 
the gifts as through the charisms like prophecy, which is not a habit 
but a transient grace.} 

Men are instruments of God moved by Him to actions to which of 
themselves they are not suited. To this action of an imstrument, St, 
Thomas? compares the works of the gifts, ‘Through them men passively 


2 1f-II, q. 171, a, 1. +1~I1, q. 68, a. 3, ad 2. 
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receive divine things and are moved by the Holy Ghost rather than 
move and act of theruscives. Waaoever ave led by the Spirit af God, they 
are the sons of God.' St. Thomas® uses this testunony to prove that 
the gifts of the Holy Ghost are found m the faithful and the purpose of 
the gifts ts to make then: amenable to the movement of the Holy Ghost. 
Therefore, those gilts arc not enduring habits us the faithful. They 
are passing graces when given for miraculous purposes. If they are 
given to the faithful as habtts then they do not execed the essenec and 


lwmitation of ordinary virtues. 


61. (62) Some think that the acts of the gifts, especially in exterior 
tnatters, are miraculous acts, nol under the control of men. Lo the 
rejoinder thal reason has no need for habits to perfarns these actions 
-—since habits can be used at will- «they reply that this is understood 
of habits which are subject Lo reason and regulated by common rules, 

If this were the case, St. Fhomas® would have proved in vain that 
there are no habits of prophecy and imuiracies, becanse men do not 
have the power of prophesy ing and of working nuracles at will, Against 
him it nught be allepect that there might be habits of propheey and 
Miracles. For according to these thevlagintns, there could be habits 
outside the subjection of reason and eomumnon rules which could he 
used at will. 

However, according to the testimony of St. Thomas* the gitts of 
the Holy Ghost are viven as habits not as an impulse moving the soul 
bat for a special obedience by which the soul is subject to the motion 
of the Holy Ghost. This obedience and disposition which ts a pre- 
paration for habitual subjection to the Tholy Ghost should remain 
constant in the faithful. However, tts exereise depends upon a motion 
and actual impulse which ts not within the power of man. It is ia his 
power, however, to be always prepared to obey, to be docile to the 
Holy Ghost. My heart ts ready, O Gord, my heart ts ready. I will sirg, 
and will give praise with my glory.” Itis not within human power to 
arouse and to excite that glory, yet the heart of man may be prepared 
to sing in harmony with God’s movements. Being subject to Tlim is 
the greatest chant, smace Jn hee ts my song forever.® 


62. (64) When St. Thomas compares the motion through the 
gifts of the Holy Ghost to the motion of an instrument, he docs not 


4T-IF, q. 68, 


1 Romans, viii, 14, 
* Psalm cvil, 2. 


i III, q. 68, a. 1, 


2 TI-IJ, q. E71, a. 1 and q. 178. * Psaim 1xx, 6. 


~ 


re 


ee 


iii eh ee ae 


BRABAWS TE vet ea 


Be SL A ee et Pe 


— ow 


be JOUN OF ST. THOMAS 


apply it in all its aspects. Rather, he uses it from the pot of view 
that a man needs the actual impulse of God to perform any actions. 
Through the gifts he performs works exceeding bis own powce. Tar 
the same reason other supernatural things are said to be as inslrumnents 
in the faithful. Indeed ali creatures are said to be as ltsltuinents of 
God. They depend upon His actually moying them. But men ure 
not called instruments because they are purely innatatic ane 
merely serving ministerially, For in lesser creatures there is uo 
principle clicitmg actions as a principal cause nor is there operation 
through an intrinsic principle. There is only a principle muisterially 
serving the motion of the principle agent, so that the whole is moved 
by another. 


48. (65) The final statement is that men arc rather in fhe position 
of passively recerving divine things than m the position of moving 
themselves. Of course, they are voluntarily passive anid obecltent 
to the divine motion. To be obedient and passive in this way Is nat 
precisely to be Jike something inanimate. It is rather tu apcrate 
actively by receiving divine things by being led by the same Spirit. 


64. (66) Finally, other difficulties about each gift might be raised 
against this doctrine. In the ease of the intellectual gifts it might be 
argued that their essence does not differ from that of faith. Moreover, 
it may be alleged that those in the wil! do not differ from the other 
virtues. It is not expedient here, however, te explain the nature and 
difference of each gift, That will be done in the subsequent chapters. 
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A. The difheulties involved in explaming the judgment im iader- 


standing 
1. From the very words of Si, Thoisas (8) 
2. From the scemingty unnecessary multiplication of habits (4) 
3. Fromachtlemma conceraing Ue mode of jucdgorent on urider- 
standing (2) oe 
4. From a confusion ef the ack of understanding anel the acd, s 
of faith (4) ry 
5, From the similarity of the Judgmenk preceding faith ta the a 
judgment. of understanding (7 and 8) oe 
B. The doctrine of SL. Fhomas i 
1. The judgiment in understanding (0) “4. 
a) Compared with the judgment of the habit of first i | 
principles (10) 1. 
b} Based on supernatural principles {11} i 
ec) Knowing the truth in propositions (12} ile 
d) Possessing a * cleanness of heart *? (13) 2 
2, An objection to the doctrine of St. ‘Thomas (1-43 56 
3. Reply (15 and 16) vr 
4, A question on the nature of the judgment in understand - és 
ine (1'7) vt 
5 LKeply {18 anc 19) Bs 
6. Another objection (20) Z 
7. Reply (21 and 22) a 


C. The solution of the initial dilienties 
1. Reply to the first difficulty (24) 
2. Reply to the second difficulty (24) 


3. 


4, 
5. Repty ta the fifth dilicuity (29, 30 and 31} 


Tor 
AY 


Reply to the third difhculty (23) 
Reply to the fourth dilliculty (26, 27 and 24) 


DURATION oF thi Grer or UNnticerstannine (32) 
The identity of this vifl in this life and in heaven (33) 
B. Difficulty concerning the permanence of understanding (83) 


C. Solution of this difficulty 
1. From the general doctrine on the gifts (84 and 35) 
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2. Brom the generil doctrine as applicd to understinacding (Hi) 
8. From additional notiens on the two types of undersianding 
(37 and 88) . 
a) Asevideneedin lheexaumple ofsubalicrnated sciences (39) 
bh} As found in this life aud in heave (10) 
4. From a recapitulation of Uic doetrine on the essential 
identity of the gifts in this life and in heaven (44) 
a) In its formal motive (-F2)} 
b} Despite its divine application (13) 
5. From a distinetion in the negion of the clarity invelweet im 
ulitersianding (4-4) 


Vee Act anp QOpgects OF tHe Girrv OF UN DUERSTANDING 
A. The act of knowledge iu the gift of uadcrsinnding 


1. Rendering the soul connatural fo Hs ohjecl (5) 
a) Called mystical knowledge (463 
b) Described by St. Thonins (67) 
¢c) Desecibed in Seripture (48) 
2. Constituting a special habit (49) 
3. Distinguishing understanding from the ollicr puis and ihe 
virtues (50} 
4, Dilfering from the act of faith 
a) By its penetration of its object (41 and Sz 
b) ‘Phrough a loving experience (53) 


B. The objects of the mft of understunding 


1. In general (54} 

2. In particular (53 and 56) 

3. Difficulty concerning the ‘ cleanness ot heart “ in under- 

standing (57) 

4. Resolution of this diliiculty (58) 
a) The truc notion of * cleanness ? in this vill (59 and 6) 
b) An apt deseription of cleanness by St. Angustine (61 

and 62) 

c) Reeapitulation {63 and 64) 


Tt Girr oF UNDERSTANDING AS DISTINGYT FROM rik Licht oF 


GLORY 


A. Difficulty in distinguishing the acl of the gift from: ihe light 


of glury {65 and 66) 


B. Solution of this difficully (67) 


1. From an @ prieri argument (68) 
2. From an ¢ posterior’ argument (69 aid 70) 
a) An objection (71) 
b) Its solution (72, 73, 74 and 75} 
c) A question (76) 
ad} Its answer (77 and 78) 
8. Recapitulation of answer to initial objection (79) 


ti. 
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a) A further objection {$0} 

b) Its resohution (81) 

Explanation of the text of St. Thomas used in initial cifi- 
euty {82 und 83} 

"Phe necessity of ihe gifts m heaven (84) 

a) The classification of (he gifts (85) 

Db) Phe oamuner im which they remain distinct from ihe 

virtues (SG) 
A final difficulty aad ibs solutioa (87) 


ak 


BoM Wawel AG 


1 
| 
' 
I. 
r 
i 
i 
Pe er 
Th 
ts 
wT 
ue 
cjg 
2 
wl 
it 
ri 


CuarPrer FT 


THE GIFT OF UNDERSTANDING 


l. By way of preface to this more specialized treatment of the 
gifts, it should be noted that it is not the burden of the present. 
tract to discuss all the difficulties which might arise concerning each 
gift. The treatment given here is limited to subjects which cast hight 
upon the necessity of the gifts and upon their distinction fram the 
virtues. 


2. Isaias assigned a certain primacy to understanding and wisdom 
when he wrote, There shall deseend upon him the spirit of wisdom and 
understanding.’ Yet these two gifts are distinguished frou faith only 
with great difficulty. For it would scem that their entire funetion 
could be accomplished through the act of faith. Moreover, distin- 
puishing these gifts from one another raises the problems of assigning 
the act which is proper to understanding and exchisive af wisdon. 

it is certain, however, that these gifts are not limited to the scope of 
faith and the present life, since they are to be found in Christ and the 
blessed. Prescinding from faith and the present life, then, the true 
explanation of these gifts must bring to light the exact nature of each 
gift, their mutual relationships, and the formal prinerple of their 
distinction from faith. 


There is a judgment involved in the gift of understanding and nat merely 
a simple apprehension of terms 

3. On this subject many theologians entertain doubts because of 
the words of St. Thomas.? For in distinguishing the gu't of imder- 
standing from the gifts of wisdom and knowledge, St, Thomas states 
that the apprehension of truth which is related to the speculative 
discavery pertains to the gift of understandiug. The gift of counsel, 
on the other hand, perfects the practical intellect in its apprehension 
of truth. The judgment concerning trath is perfected m its speculative 


1 Isuias, xi, 2. * Summa Theologica, I-II, y. 68, a, 4. 
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role through the gift of wisdom, and in its practical role through the 
rift of knowledge. 


4 These statements raise diticulties, Since both apprehension and 
judgment can proceed from one habit, these two functions appear ta 
offer insufficient foundation for a distinction in the gifts. Judgments 
are made concerning things apprehended and, consequently, appre- 
hension is ordained to judgment. Therefore, it seenis that both can 
be derived from onc and the same habit. 

Furthermore, ove and the same habit of principles apprehends and 
assents to truth. --and assent is a form of judgment. Therefore, the 
inere fact that one gift. is ardaincad to the apprcohension of supernatural 
truths and another gift to the judgment of the same truths hardly 
seems sufficient to distinguish the gilts of understanding ancl wisdom. 
Moreover, in the natural order apprchendings and judging da not 
proceed from distinet habits. A man docs not apprehend truths with 
one habit and judge about them with another. Eunobled and unified 
in the supernatural order, these two functions would not distinguish 
the gifts of understanding and wisdom. The argument is confirmed 
by the fact that in the will the gifts of fortitude, piefy, and fear 
unite in themselves all the fields of activity of the various rnoral 


Vittues. 


5. In defence of St. Thomas’ distinction it might be alleged that the 
gift of understanding serves both for the appreliension and the judg- 
ment of truth. Such a defence, however, Is contrary to the opinion of 
st. Thomas. Furthermore, it assumes the inconvenient position of 
failing to distinguish the gift of uncterstanding from the gifts of 
knowledge and wisdom, For if it belongs tu the gift of understanding 
to judge of the supernatural truths already appreheuded, this same 
gift should judge of these truths cither through their causes or their 
effects. Otherwise, its Judgment would not be perfect. Presuming 
to judge without consideration of the causes or effects, the gift would 
not penetrate the depths of truth. Et would have a very superficial 
and hesitating judgment. Furthermore, if it Judged in the lizlit of a 
supreme calise, or even an inferior cause or some effect, it wauld in no 
way differ from wisdom or knowledge, since it would perform no new 
function. On the other hand, if it should judge from effcets, there is no 
reason why its judgment should be excluded from the gift of know- 
ledge, since it pertains to knowledge to judge from effects. 
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6. Moreover, it may be urged hy some that the sift of understanding 
attams merely to a judgment of principles and in no way touches on 
conclusions. But this would make the gift equivalent to the habit of 
principles, which is called understanding. This hahit of principles 
judges and discerns truths, yet the truths it considers are nol. those 
known and inferred from causes but those ascertained fram the terms 
themselves. If the gift of understanding were to judge in this way, It 
would not differ from faith. For those truths whieh stand as principles 
are attained only obscurely in this life. Therefore, if the sift of under- 
standing assents to them and judges of them obseurely, it surely 
assents to them in the same way as faith, If, on the other hand, the 
gift of understanding Judged and assented to supernatural truths as the 
principle of further knowledge, it could do so in one of two ways. It 
would etther see them clearly, and this would be the light of plory m 
heaven, or if would sce them obseurely, and this would be faith. 
Furthermore, opinions and doubtful matters cannot be the endow- 
ments of supernatural habits, 


7. Another defence of St. Thomas’ distinction is sought in the 
statement that the gift of understanding docs not directly pursue the 
truths of faith, It considers their credibility or approaches them from 
the point of view of their meaning. 


§. Contrary to this final allegation stands the fact that all considera- 
tions of credibility and meaning stand as a preamble to faith. The 
evident credibility and even the suitableness of the things to he be- 
lieved are known before the advent of faith. A pious affection may 
move to an apprehension of the suitablencss of the things to be believed 
while before faith 2 man must have some previous knowledge of the 
meaning of Scripture and the articles of the Creed, otherwise he could 
not believe. For these acts a gift of the HIoly Ghost is not required, 
since the gift could not antecede faith. Yet if every gift is found only 
in those having charity, it presupposes faith, Therefore, the gift of the 
Holy Ghost is not absolutely necessary for the performance of acts 
which precede faith, Even presupposing faith, such acts ean be per- 
formed without the pift of the Hoty Ghost, since even then they pro- 
ceed from the same motives as before, both in sinners as in those in 
the state of grace. Therefore, if the gifts are found only in those who 
have grace, surely they are not necessary for functions which are 
found m those not having grace. 
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Furthermore, the formal suotives which preeede faith in the judg- 
ment of the eredibility of its mysterics are not always supernatural, 
Ry natural reason, many of the motives preliminary to faith, eau be 
known. Moreever, tio one can prudently belicve without a sufficient 
motive of credibility. This situation docs not require a special gift 
of the Holy Ghost. For these acts are convmmon to sinuers as well as 
those who are in the state of grace, The gifts, however, are found oly 
in those who are Just and jn the state of grace. Therefore, the gifts ure 
not required for acts conecrning the credibility of mysteries or the 
meaning of Seripture. 


9 Nevertheless, the gift of wocerstanding is never found without 
some judgment of truth, Vhis ts evident from the coeteme of SL. 
Thomas.) He remarks that “the reason is both speculative and 
practical; and in both is found the apprehension of truth Gyluch 
pertains to the discovery of truth) and judgment concerning Lhe truth. 
Accordingly, for the apprehension of truth, the speculative reason is 
perfected by understanding, the practical reason by counsel. ‘The 
speculative reason is perfected by wisdorn in order that it may Judge 
rightly, the practical reason by knowledge.” Although St. Thomas 
had taught that the gifts of understanding and wisdom are only in the 
speculative part, and knowledge only in the prachical, he® later 
changed that teaching when he affirmed that these gilts perfect both 
the speculative and practical intellect. Similarly, faith is practical 
since it believes truths and acts through love. However, St. Thomas 
never changed his doctrine concerning the fact that the gift of under- 
standing apprchends, penctrates and knows; and without a judyment, 
truth is not apprehended, penctrated, or known. 

Furthermore, 5t, Thomas did not affirm that it pertains to the gift 
of understanding simply to apprchend the terms from which the 
propositions are formed, as is the case with the apprehension in the 
first act of the mind. Rather, he taught that to the gift of under- 
standing pertains the apprehension of truth, which ts related to dis- 
eovery. ‘Truth and its apprehension consist in a judginent. appre- 
hended by a complete statement and by composition and division, 
which are in the second act of the mind vecording to St. Thomes.§ 
The act of discovery is not related to the simple apprehension of 


? Summa Thenlogical and (-T1. q. 8, 2, 1, 
2 fE-1TE, qq. $, 3, nacl 45, 
37, y. 16, a. o. 
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terms. It is related to truths and propositions discovercd. A man 
learns some things while he discovers others for himself, Yet whatever 
is learned is not merely terms, but propositions and truths, known 
either from the terms or front argumentation. Sinularly, then, 
discovery is not simply a matter of knowing terms, but meludes the 
truths found and their expression, 


10, From the way in which St. Thomas? enunciates hus doctrine 
concerning the gift of understanding, it is clear that both the simple 
appreticnsion of terms and the penetrating and discerning judgment 
of truth pertain to this gift. He compares the gift of understanding 
to the light of first principles, likewise called understanding. Tle? notes 
that the reasoning process always starts from undcrstanding sud ends 
with it. For aman reasons from things already understood ined comes 
to understand what was previously unknown. It is evident, then, that 
the complete function of understanding in the reasoning process gocs 
beyond the mere grasp of terms. It includes prepositions or truths, 
self-evident by the light of reason, frotu which are evolved the truth 
of the conclusion. 


11. The Holy Doctor then adds this statement: *t 'The infused light 
bears the same relation to truths supernaturally known that the 
natural light bears to truths held as primary principles.” This principle 
estabitshes a direct comparison between the gift of understanding and 
the natural light of first principles. Certainly the natural light of 
principles provides for a judgment of self-evident truths, over and 
above the apprehension of the terms involved. According to the 
comparison Just indicated, the gift of understanding mst likewise 
include a judgment concerning supernatural truths. 

Moreover, St. Thomas * teaches that “ the gift of understanding is 
concerned with the first principles of the knowledge of grace,” 
These first principles are not mere terins but propositions or the 
statements of truths. 


1%. Finally in explaining the act of the gilt of understanding, St. 
Thomas‘ mak¢s a staternent which cannot be understood without 
involving a judgment and the formation of a preposition ; ‘ In this 
life the gift of understanding docs not penetrate the very cssence of 


A II-IlI, qq. 8, a. 1, ad 1, 3 IJ--3I q. &,a.G,ad 2. 
FUJI, q. 8, a. 1, ad 2. *TI-H, g. 8, a. 8, ad 2 
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the thing known, nor is the trilh of a proposition completely grasped, 
Yet it docs understand that faith is not. to be abandaned because of 
any outward appearances.” Certainly this cannot be accomplished 
without comparison and judgmnent. Moreover, St. Thoniucs? aflirnis 
that “ through the gift of understanding the Holy Ghost cnlightens a 
man’s mind to know supernatural truth.’ "Prnth, however, is known 
through judgment. 

Furthermore, when explaining the fruii corresponding lo the pift of 
understanding, St. Thomas? claims Let faith holds that plaec. TTow- 
eyer, he does not consider here the virtue or habil. of faith but the 
certitude of faith. This certitude strenythens a man in his penetration 
and understanding of the things of faith. Et brings hin tranquillity in 
his adherence to the things of faitl so that he does not waver inhis belief, 

Moreover, St. Thamas* notes that: *dnith cannot altogether precede 
understanding, for if would be impossible for agian Lo asscnt to what 
is proposed for his belief without first understanding it nm some way, 
However, the perfection of understanding follows the virtuc of faith, 
while an added certitude of faith in turn follows the perfection of 
understanding.”’ He places this as the fruit resulting from the gift of 
understanding, Since faith is an assent to revealed truths through a 
judgment, and since the gift of understanding fructifies in this firm- 
ness of assent and certitude of judgment, certainly the operation of 
this gift should be a judgment. Otherwise, it could not affirm or verify 


any judgment and assent. 


18. The gift of understanding disposcs a man to understand rightly 
and purely, without any admixture of crror. Tt onshacikles hi: from 
the sensible images of material things, whieh are the greatest impedi- 
ment to spiritual understanding, since the spiritual order cannot be 
understood in corporeal things. Only when the nature of spiritnal 
things—or at least what the nature is not-—-is discerned without con- 
fusion and without any admixture of extrancous or erroneous ideas 
is there @ correct spiritual understanding. So long as this discernment 
is lacking, the things are neither understood nor penctrated. For 
intellectual apprehcnsion and penctration of truth means that the 
object known stands before the tntellect with a certain clarity. The 
intellect can then discern the very nature of the thing --or at least 
what it is not—without confusing tt with any other things, Likewise, 


1TI-1i, q. 8, a, &. 2 TE-IE, q. 4, a. 4, 
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the cye sees sharply and penetrates the visible reality, not when it 
sees obscurely or confusedly, but when it sees distinctly. 

The gift of understanding quickens and perfects the mind, so that it 
may proceed without confuston and error. For this purpose the Holy 
Ghost tllumines the soul. Consequently, the beatitude which corres- 
ponds to the gift of understanding is cleanness of heart. Blessed arc 
the clean of heart for they shall see God! In teaching that this beatunde 
corresponds to the gift of understanding, St. Thornas? notes that 
cleanncss of heart can be understood in two ways. It may be taken as 
a cleansing from all inordinate affections, This elcansing is brought. 
about by the virtues and the gifts in the appctitive part of the soul. 
Cleanness of heart may also be understood as applying to a liberation 
from sensible images and errors, lest what is proposed hy God he 
received in the manner of corporeal images or according to heretical 
perversity. Ticrefore, in the mysteries of faith, the gift of understand- 
ingr should discern truth from error and the spirituality of divine reality 
from corporeal forms. Without it, the mind remains unrefined and 
suffers from a certain lassitude and cloudiness. But when the gift of 
understanding illuminates the mind, it takes away any crudecness and 
lassitude. Yet, this discernment, penetration, and ilamimation cannot 
be achieved without a comparison and a collation of the truths of faith 
with the error which is rejected. It must, likewise, distinguish between 
the spintual] purity and abstraction which it seeks and the muteriality 
and dregs of corporeal forms which it casts aside. Therefore, the gilt 
of understanding with its endowment of acumen and preparation for 
penctrating and knowing things clearly, should have the power of judg- 
ing. Otherwise, it would not be able to discriminate and compare. 


14, The objection may be raised that it is impossible in this Jife to 
remove the setsible images and corporeal forms from the act of 
understanding. For a soul united to a body itis proper and connatisral 
to understand in conjunction with the senses and hy an appeal to 
them, In the next life, of course, sensible images will be cleared away, 
but tn this life they are necessary, since ecstasy is extremely rare and, 
unlike the gifts, it is not common to all the just. ‘Pherefore, to clam 
that the act of understanding is a discernment and judgment clearing 
away sensible images and errors is to offer an insufficient explanation 
of the nature of the pift. 

This is especially true since matertal error does not destroy faith, so 


1 Matthew, v, 8. 7TT..1E, q. $, a. 7, 


TUE HOLY GHOST 83 


THE GIFTS OF 
long as there ts no pertinacity—without which no one is a herette. 
For material error is not a weortal sin, and i can coexist wilh erace 
and the gifts which are found in those having grace.’ Therclore, error 
and the gift of understanding are ju some Way conipatible. 


18. In reply to this objcetion tt should be noted that understanding 
can rise above sensible images in two ways. In the first, sensible 
images are not present, In the sceand, understanding conipares Hs 
proper object with sensible tmages anc, realizing that they ave not its 
abjeet, if abstracts from them, By this negation and removal of 
imperfection, nen know God and the spiritual ordcvr of this life. Vor, 
although spirttual realities are known through their similarity to 
sensible things, nevertheless these sane sensiile jages are ranoved 
from the eoncept of God. “ Intellectual knowledge does aob remain 
in these sensible images, but in them rt contemplates the puuity of 
intelligibie truth,” according to St. Thomas.” The total vbliteration of 
sensible images is a purification never attained in this mertal fe in 
which the soul understands with a dependence on the senses. However, 
a relative purification by negation and removal of inuiuges is possible, 
Init realities are ndersteod through theiv sinularity to sensible things 
but not in the manner of sensible images as such, Yet this purification 
18 brought about only through a discernment and a comparison of one 


thing with another-~a Judginent. 


16. It must be admitted that faith and the git of understanding 
are compatible with a material crror.? They can cocxist with ignor- 
anec or nescience of the matters of faith which aman is not bound to 
know. It follows from this thet the gift of understanding is not always 
perfect and consummate, so that it purges from all errors, even those 
which are material or accidental. For even in the angels there can be a 
cleansing away of this lack of knowledge by superior angels. There- 
forc, these facts do not prove that the gift of understanding does not 
cleanse away ail formal errors adhered to with advertence, and those 
errors which, according to the degree of obscurity in the understand- 
ing of ccrtam truths, can more or less impede salvation. 


17, It might well be asked here what sert of judgment the gift of 
understanding offers, and how it differs from the judgment of the gifts 
of wisdom and knowledge and from the judgment of faith. 


11T-II, q. 8, 2. 4. 2 FI~-Ti, q. 158, a. 5, ad 2, *Cf. No. 15. 
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18. ‘The reply involves the distinction of the twofold manner of 
judging. The first is an analytical judgment through causcs or effects, 
by resolving and by reasoning. The other is a simple judgment of 
discernment. This latter judgment decides that one thing is not 
another or is not like another, cither through comparison anct reflec- 
tion in the intellect or, more simply, in the discrimination of colour 
and sound by the senses. 

The gifts of wisdom and knowledge judge of supecruatural things in 
an analytic manner; wisdom judges through the supreme cianiscs, 
through an intimate union with God. Knowledge judges throug 
lesser causes or effects, since It is conecrned with creatures. Faith 
judges, or is moved to effective assent, through neither causes ner 
effcets, but through the naked testimony of God revealing. 


19. The gift of understanding docs not judge analytically, nor docs 
it reason about supernatural truths through their causes. From an 
interior impulse of the Holy Ghost and fram an affection toward 
spiritual things, it discerns spiritual realities from corporeal, and 
separates the things to be believed from those which are not. to be 
believed, or errors, The evidence of a reasoning: process is not required 
for this type of judgment. It decs not proceed from cause or from 
cffect, nor does It resolve the conclusion to its principles, since the gift 
of understanding, like the habit of first principles, is concerned with 
principles. Rather, this judgement is formed from a better and keener 
penetration of the terms iu these truths, their congruity, and the 
incongruity of the opposing crrors. 

Moreover, in tatural things there are some principles known by all 
and called axioms, like “ A thing either is or it is not.”? There are 
others, known only by the learned, whose terms are easily penctrated 
only by acute minds, for example: “ Spiritual substances are not in 
place,”’ “ God alone is to be worshipped,” ‘* There are not niany gods.” 
The perception and the penetration of the terms of these latter axious 
depend upon a comparison and a collation with their opposites, just 
as does the contrast of spiritual and corporeal rcalities. Nevertheless, 
this type of judgment is not made through an inference or a reasoning 
process but by 4 penctration of the terms in a sort of collation andl 
comparison. 

In much this same manner, the gift of understanding renilers the 
mind keen and elevates it by an impulse and an illumination of the 
Holy Ghost. The mind may then seize and penetrate the terms in 


ah 


JU GAPTS OF TUL MOLY Guo s'r 


which the supernatural things of faith are proposed. From such a 
penetration it may Judge what truths snust be believed. 


20. A further objection presents ifself. Wither this penetration of 
the terms is done with evidence and clarity or it is done in obseurily. 
H itis done with clarity and evidence, spiritual things and matters of 
faith are clearly understeod. This is contrary to experience and is not. 
compatible with fatth, which ts of things that are not seen. Ff this 
penetration remains iu some obscaridy it shauld be founded upon the 
testimony of a witiess, For it ean have no other forinal motive, In 
this case it would be the same as an ach of faith. Therefore, in its 
formal motive and specific nature, the gift of understanding is not 


distinguished from faith. 


21. However, according to St. Thomas,? the peneloution and under- 
slanding of truth can be either perfeck or iniperfeck. A thing ts under- 
stoad perfectly when its cssence ts known as well as tts mode af being. 
A thing is imperfectly understood when ifs essence and mode of 
being are not known. Supernatural realities ire known as not running 
contrary to truth, despite external appearanees, for a man knows that 
faith is not to be abanctoned because of external appearances, ‘Chis is 
extrinsic and negative evidence, which ts not incompatible with faith, 
This negative evidence of matters of faith can be ¢xpericneed in an 
internal affection, cven if the essences of these matters are not seen, 
The evidential certitude of faith, ts credibility, and the diseernment 
of the truths of faith fram error und the things of sense (which pro- 
vides an extrinsic and megative evidence) can be brought about by 
the intertor illumimation of the Iloly Ghost through the gift of under- 
standing. All this is not oppescd to the obscurity of faith. For the 
obscurity of faith is concerned wilh the mystery of the realities them- 
selves and not with credibility or certitude. Although this present life, 
m which the cyes of men are always veiled, docs not permit posttive 
experiential evidence of the realities of faith, a man may sometimes 
feel a certain tranquillity concerning the meaning of Scripture, the 
credibility of God’s testimony, the certitude of faith and its discern- 
Impossible without some sort of evidence, this 


ment from errors. 
tranquillity cannot be acquired through # process of reasoning. Born 


only of an interior Impulse and Uemination, it is frequently the 
experience of simple, unlettered inen who have never studied theology. 


1 Tf-II, Q. 8, Ps 2. 
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22. Ti follows from all this that the gift of understanding is par- 
ticularly uscful in conternplation, This gift sharpens the mind, making 
it keen and penetrating so that ii may understand and need not walk 
in darkness. The ming is then bathed in light, even while it treads in the 
obscure paths of divinity; now cleared fron. obstacles by Hic way of 
negation, if enters into the powers of God. Looking upon the glory of 
the Lord as it approaches Hmn, the mind is transforined from one 
power to another by the Spirit of the Lord. 

There is a very striking sigu of this change in the intellect. he Holy 
(shost asserts Hinisclf in the mind by a subhmation aud elevation af 
the power of inderstanding. Yet the soul does not feel iis own exalta- 
tion but the exaltation of God above ail ercatures., Mai shell cone 
to a lofty Acart, and God shall be exalted’, It is most proper te the vift 
of understanding to render the heart lofty. Wt elevates the Jnuul tea 
sublime kind of experience. Penetrating and understanding divine 
things, the mind knows that they vastly execed all that can jn any 
way be compared to them, However, from such a loftiness of heart 
the hearl itselfis not vainglorious, Acquired knowledge too often pulls 
up the mind to its ruin. Through the gift. of understanding the mind 
is raised up se that it may cxuit, and God may be magnified. ‘The soul 
then knows that it is God alone who is great and not itself. 


Solutian of the Difficulties 


23. The clarification of the difliculties presented at the hegmumg of 
this chapter is now possible, Conecrning the statements of Sf. 
Thomas, it has already been shown that the gift unvelyes judgment 
and not merely apprehension. The gift is ordained to the apprehcasion 
of truth, which cannot be had without a judgment and a statement, 
attained through a comparison. Wisdom, on the other hand, is ordered 
to a judgment through higher causes and by resolution to them. Such 
a judgment does not pertain to the gift. of understanding. Its judy- 
ment js one of discernment only, by which truth is attained and 
penetrated by distinguishing truth from error and spirttual reslities 
from the things of sense, The penetration of truth couststs in entering 
into the interior of 4 thing and distinguishing it from the things which 
make it obscure and by which knowledge of it. is impeded. 'Phis is done 
through a judgment of discernment, and not by a resolution to the 


1 Psalm Ixiu, 3. 
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causes of a thing, such as occurs ie wisclore and knowlodge, tis uitly 
this analy tieal judament that St. Thomuts denies to the pith ef uncder- 


stunding. 


24. En response to the second difficulty, tt may readily be conceded 
that apprehension and judgincad in the natural arcder pertain te the 
sate habit, However, the pik olamderstanding iivalves a jidgiaciag 
and net merely an apprehension of terms. Phe objection was then 
raiscd that understancing is not distinet. from. wisclam or knowledge 
to which judpment. pertains, just as apprehension belongs to vuieler- 
standing, The reply to this has already been given, While it ts proper 
to wisdom and knowledge toe judge, Lhus jucoment is not just any kind 
of judgment, buk an analytiea! judgment proceeding through causes, 
St. Thomas denies that it pertains to the paft of understanding to 
judge of spiritual things according to them causes. Tt merely penc- 
trates truths by discerning them From falsehoods and errors, It direchs 
judgment, so that spiritual things will not be considered the same as 
corporeal, Yet it does not at the same time analyze the cause of 
spiritual realities, It apprehends truth as different from falsehood, 
just as sight distinguishes among the colours without Judging thicir 


Causes. 


25. Moreover, according to the next objection, if the gift of under- 
standing judged of supernatural truths without judging of them 
through their causes or eflects, its judgment would be superficial, 
This would indeed Ie true if it pertained to the gift of understanding 
to judge of these truths in an analytical manner. Then, of course, 
it would judge imperfectly, i€ it did not judge through causes or 
effects. But such judgment ts not proper to the gift of imderstanding, 
just as it does not pertain to the habit of first principles, also called 
understanding, to resolve truths to their causes and principles. The 
sole function of this habit is to fudge of the truths from 2 penetration 
of the terms. Likewise, it is the fimetion of the gift of uncerstanding 
to judge aceording to its penctratton of the temns, and to kuow 
supernatural truths which are the principles mi matters of faith. St. 
Thomas! teaches that the gift of understiunding ts concerned with the 
first principles of grace, whose fternis are vot known to all, ‘The faune- 
tion, then, of the gift of understanding ts to peuctrate and understacuct 
these principles by distinguishing truth from error, and by diseerning 


1 JJ-iI, q. 8, a. 6, ad 2, 
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spiritual things from sensible. Understanding decs not know from 
intrinsic and positive evidence the esscnee ot the reality. Jt knows 
what the thing is not by an extrinsic and negalive evidence. Jram 
this penetration and knowledge of the terms, through perception and 
comparison, a judgment is formed concerning the truth. It does. not. 
invalve causes but only the penctration of the terms and the disccrn- 
meut of the truth from crror. A natural example of this is offered in 
the case of many principles, which are of thentselves not knewn Lo all 
but only to the learned. They presuppose a knowlcdye of thetr terms 
and a penetration not only through a simple inspection hut through « 
judgment and a comparison wisely rnace plus the penetration of a 
keen mind. For this reason, they are said to be self-evident only 10 
the learned. + 


26. Furthermore, the next objection claims that such a judgment 
pertains to faith, which assents to principles, and that rtis the function 
af wisdom to judge of divine realities, the things of God us the 
principles of all other things. 


27. The judgment of faith is an adherence to and a belief in the 
realities theriselves, the supernatural truths. To believe is to think of a 
thing with assent, as the theologians teach following St. Augustine.? 
Because of the obscurity and lack of evidence, there is hesitancy and 
fluctuation. This is significd by the phrase “* to think of a thing,’’ and 
it indicates the motion of one hesitating and Afuctuating, lacking not 
certitude but clarity. The mind is not yet satisfied by the vision of the 
thing. In the certitude of assent, however, there is only firmness. This 
firroness docs not arise from the vision of the object, but extrinsically 
from the testimony of God accepted by the will with pious affection. 

The judgment of the gift of understanding is a judgment not of 
belief but of understanding. It strengthens faith at the point where 
faith experiences Auctuations and movements arising from lick of 
evidence. ‘The gift of understanding penctrates the terms which 
encompass the truths. It discriminates between truth and error, 
between sensible things and spiritual. It understands that spiriiual 
things—- being more cxalted than anything attained in this life--are 
not such as may be conceived through sensible tnages. Jiecleting 
imperfections, the gift forms an understanding of these things in 
such a way that it does not suffer the wavering possible to the virtue 
+ CE. De Pracdestinatione Sanctorum, c. 2, MPL, XLIV, 963. 
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of faith. kor this reason, certitude in faith is numbered among the 

fruits of the Holy Ghost, and, according to St. Phomas,! tt corresponds 

te the gift of understanding as an effect. The funetion of the gift of 
: understanding is not to judec of the thing to be believed, but to 
judge hy discerning spirits] things from corporeal, supernatural from 
natural, and truth from crror. In this it enjuys a certain extrinsic 
and negative evidence, as hus been already explained. The Judgment 
proper to wisdom will be ciseussed later. It may be nuted here, lhow- 
ever, that tfiis not repugnant that wisdoin should fudge of the truth 
of the principles when tt defends tlm, since even theelogy may do 


that. 


28. Moreover, evidence of supernatural truths docs not remove 
faith, sinec in this life the gift of understancling cloes not coniprchand 
perfectly. It cloes not have intrinsic evidence nor know the csscnce 
of these truths with positive knowledge. Rather, according Lo St, 


7 —sn%- 


aera ear 
S wa aed Toe 


Thomas,? it knows them negatively and cxtrinsically by knowing iy! 
what they are not. Understanding knows that rentities which are # 
propesed concerning God arc not. to be held in the same way as Lhings Ja 
of the senses, nor accorduig to heretical perverstty. Et muy have this a 
evidence without bemg opposed to faith, which is concerned solely ly. 
with the inevidence and obscurity of thiugs as they are in themselves, ii 
and not with that extrinsic evidence through ble negation of imper- ei 
fections. 50 
#8 
29. ‘he final difficulty affirms that this extrinste evidence, which is a 
had concerning the eredibility of the object, can be had without the ti 
gift of understanding, as in the case of one of the faithful in mortal sin. ge 
” 


Again it may be that a convert to the faith with the use of reason may 
gain evidence of the credibility of the objcct of fatth, even by an 
impulse of the Holy Ghest. Thus, the gift of understanding would 
precede faith, while aecording to the doctrine of St. Thomas?® it is 
found in those only who are in the state of grace. 


80. The reply to this objection rests on the fact that the evidence of 
eredibility 1n matters of faith and the ucgative evidence of the supra- 
sensible character of divine things can be had in two ways. The first 
way is through one’s own effort and industry, Phe other js through 
an interior impulse and illumination of the Holy Ghost. This second 
2IT-il, q. 8, a. 7. *TI-II, q. §, 4. 2. 
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way is also twofold. The first is more common and imperfect, and 
ean be found even in sinners, as happened in the case of Caiphias, who . 
had an internal impulse to prophecy, and in the case of Balaam who l 
was prophctically illumined although he was a sinner. The other, 
possessed only by the just, is possessed through a correct appraisal of | 
ultimate values. In this understanding, the faithful know that all 
creatures are subject to God, Whe should not be abandoned under any 
consideration. In this second type, fostered by the thlamination af 
the Holy Ghost, the special nature of the gift of understanding is 
found. Therefore, according to the Holy Doctor, the perfech essenec 
of the gift can be had only where the will is in conformity with man’s 
ultiinate end. 


PT Pe tee eee ee eee, le 


31. Phe evidence of credibility and other extrinsic mathers, the 
intrinsic and positive evidence of truths had by one’s own ciTort and 
industry, even the illumination of the Holy Ghost which is coninen 
both to sinners and the just, all these precede faith and can reatiutin 
even in the soul of sinners. 

However, the evidence springing from the special impulse of the 
Holy Ghost and proper to the just comes only with a correct and 
ordered appreciation of the ultimate end. This illumination is proper 
to the gift of understanding. It follows faith and charity. The “‘ uuder- 
standing ” 1s not referred to as “ special *? because it is extraordinary 
like prophecy or because it enjoys greater and more express light. 

(it is called “ special” because it is not found in sinners but. only in 
{ the just, however simple and unlettered. 


i 
\ 
| 
| 
| 


The act of the gift of understanding is distinct from the act of faith and 
rom the acts of the other gifts 


82. The gift of understanding has two states, onc in this life and 
the other in heaven, The presence of the gift in this life is evidenced 
by many texts in Scripture, which have already been quoted. Vor 
example, there is the text of Ecclesiasticus; And the Lord filled him 
with the spirit of wisdom and of understanding.’ Likewise, avid asked 
God for the gift of understanding in this life. Give me understanding 
that I may learn your commandments,? and the Lord said, I shall give 
you understanding and f shall instruct you in the way in which you shall 


1 Weclesiaslicus, xv, 5. 
2 Psalm cxviii, 73, 
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walk.* Consequently, the gift of understanding is part. of this life for 
those who live the faith, 

Moreover, the gift of understanding pertains to the next life, being 
present together with the light of slory and the divine wisdom, For 
according to our faith® the gifts were found in Christ, yel in TLim there 
was no virtuc of faith, since from the moment of His conception He 
possessed eternal happiness, 


38. Difficulty: The distinction between the gift of understanding 
and faith in this life as well as the light of glory in the next would net 
be diffeult to prove if it were altogether certain that one and the saune 
gift remains both durwng this life and in the next. Yetitis not cdiiheult 
te imagine that a habit or gift ef the Moly Ghost is not the same in a 
this life and in the next. For such a habit or gift might expericnee an 
essential change in passing froin an obscure to a clear anc eviclent 
vision. fn this life the gift of understanding cannol be clear with : 
intrinsic and positive evidence of the mysterics of faith. Such # postive : 


and perfect evidence of the mysterics belongs to Iife in heaven. For ‘f 
this reason, St. ‘Phonias® remarks that “ the perfect vision of God, 3: 
through which the divine essence is seen, pertains to the pertcet gift of i 
understanding, as 1€ 1s in heaven.’’ In heaven understanding will be iyi 
elear in all matters. It will not adinit of any obscurity because of the ie 
soul’s great. happiness and the unique endowment called the Beatific bs 
Vision, From this vision understanding will be richly cndowed, 33 
attaining to a vision of all things. Such a night will have no obscurity ; oe 
as St. Laurence* said, “ My night has no obscurity, but ali things is i 
shine in the Light.”* Therefore, it is unpossible that one and the same tb 
habit be at various times both obscure und clear, Such a change ibe 


cannot be merely accidental; it must be intrinsic and substantial, 

because “‘ evident *’ and “ incvident” pertain to the forinal motive 

under which understanding tends to its object. Evidence arises from | 
the intrinsic predicates of « thing which inanifest its potentialities, ! 
But obscurity indicates an extrinsic motive, which does not attain ta 
the essence of the thing. Henee no habit could be changed from 
obscure to clear and evident without involving its own destruction. 


34. Solution: Despite this difficulty it is truc that one and the same 
habit remains both in this life and in heaven. In a general way St. 


1 Psaim xxxi, 8. ® Isatas, xi, 2. 4 T7-II, q. 8, a. 7. 
+(f. Rev. Alban Butler, Lives of the Saints, Murphy, v. 3, p. 329. 
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Thomas! affirmed this statement when he taught that without exeep- 
tion the gifts of the Holy Ghost remain in heaven. Furthermore, he* 
specifically mentioned the gift of understanding, Nor can his shate- 
ment be construed to meau that the gift of understanding renautins 
generally and not specifically the same. St. Thomas :% * In cvyery gilt 
Gregory? meludes something that passes away with the present state 
and something that remains In the future. For he says thut © wisdom 
strengthens the mind with the hope and cerlainty of eternal Uhings *; 
and of these two hope passes but certainty remains. He says of 
understanding, ‘ that it penetrates the truth which has been heard, 
refreshing the heatt and enlightening its darkness.” he hearing of 
such things may pass away, since they shall teach no more each mun... 
his brother,® but the enlightening of the mind remains.” 

From the foregoing paragraph if is quite evident that both St. 
Thomas and St. Gregory affirm the permancnee of the gift of under- 
standing. If the habit of this life were destroyed and if another 
specifically distinct gift were produced in heaven, then the statement 
that something passes away and something remains couid not be 
verificd. The whole specific nature of the earthly gift would pass 
away, and a new one would he produced in heaven. For example, 
according to St. Thomas,* nothing remains of the virtue of faith when 
the light of glory is attained ; the whole nature and species of the habit 
is dissolved, Therefore, when he remarks in this passage that some- 
thing passes and something remains, he is undoubtedly asserting that 
the gift remains essentially the same, suffering only accidental change, 


35. As St. Thomas’? explains, ‘‘ We may speak of the gifts in two 
ways, First, with regard to their essence, and thus they will exist 
most perfectly in heayen.... In another way, they may be considered 
as regatds the matter about which they act. Thus in the present life 
they operate in matters with which they will have no concern in the 
state of glory. Considered in this way, they will not reinain in the 
state of glory; just as we have statcd® m the case of the cardinal 
virtues.” Therefore St. Thomas is of the opinion that the gifts change 
their material objects but not their formal objects, They remain the 
same, then, in their substance and species. This doctrine is manifested 


17, q. 68, a, @. i deremias, xxxi, 34, 
* I-EH, q. 68, a. 6, ad 2. § T-fI, q. 67, a. 5. 
3 bid, ? T-11, q. 68, a. 6. 


*Cf. I Moralitun, 0. 32, MPL, LN XY, 547, * TST, q. 67, a. 1. 
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TUE 
by the example of the cardinal virtues, about which there is no doubt 


of their remainimg the same. 


36. St. Thoias’ general proof nay be applied in particendar to the 
gift of understanding. The general reason is based on the fact that the 
mits of the Holy Ghost perfect the huntiin mind to utilize the motion 
! of the Holy Ghost. In heaven more than ever before the netid will be 
moved and will follow the motion of the Tloly Ghost. Consequently, 
the gifts of Lhe IToly Ghost will be present in heaven. 

flowever, this docs not prove that they remain in heaven the same 
as they were in this life, for the motion of the FEoly Ghost ean be of 
many kinds. In this life a mai may follow ane kind of motion, in 
heaven another, IEere he may have an obscure guide, there it nay be 
From this tt scems that hts ecneral areumicnt does 
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heuyen. 
o 
_ 8%. Indeed, before St. Thomas’! general argument can be utilised in % 
this particular instance a further point of doctrine must be add, $ 
The gift of understanding is ordained to understanding cither per- | wa! 
fectly or imperfectly, uot to believing, The Psalmist said, Taste ened a 
see,? for tasting and sceing are founded upon experience, upon mystical 4 
affective and experimental evidence. Understanding, as distinguished ble 
from believing, always involyes evidence, either extrinsic or intrinsic, a 
positive or negative. The fact that it does not attain to vision in this . 
life is not duc to any deficiency in its nature. Rather, it ts duc to a 4: 
lack of visibility in the object, since we walk by faith and an tage. of 
For example, from its very nature, the cye secks evidence and ex- # 
# 


of application, defective lighting, ar because the object is nat withm 
the range of vision, it may happen that it sees only canfusedly and 
imperfectly. 

Since the gift of understanding moves the mind by the illumination 
of the Holy Ghost, it penetrates correctly and understands things 
proposed te it. Of its very nature it demands evidence. And it gives 
evidence in accord with the object proposed. In this life, where men 
walk by faith and where things are proposed through hearing, the 
gift gives an extrinsic and negative evidence. Por, according to St. 
Gregory,? “The vift of understanding itlumunes the mind concerning 
2F Morafium, c. 338, MPL, LSNY, 547. 
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the things which have been heard.** Tndced, it makes a rman see clearly 
that the things thus heard are truly credible and ought to be discerned 
from errors and the corporeal and sensitive characteristies al the 
Imagination, 

In heaven, as a continuation of the light of glory te which it is 
subordinated, this gift gives positive evidence. 


38. It is not impossible for the one habil. to haye both types of 
evidenee, now employing one kind, now another, The motron of the 
Haly Ghost is so universal that it extends to both. The gilt. of under- 
standing, then, perfeets the mind, making it alert so that ib miay see as 
clearly as it possibly can, either perfectly or impertcathy. Likewise, 
ope and the same power of sight sometimes sees imperfectly and 
eonfusedly fron a distanee, and sometimes it sees clearly and dis. 
tincthy. Yet itis the same power of sight. 


39. This notion of two types of evidence in the same habit is 
better explained by the example of the subalternated setences. Semie- 
times the superior science ls continuous with the subalternated, when 
it exists in the same subject, and somctimes if jis not, When the 
subalternated science is not a continuation of the superior science, it 
docs not have cvidence of its principles, Tt takes them on faith. 
Consequently a person knowing in this way cannot have evidence of 
conclusions although the science itsclf demands evidenee. That 
evidence is actually had when the superior science, which offers the 
principles, is joined to the subaltcrnated science. 

Similarly, the gift of understanding, moving under the iHumination 
of the Holy Ghost, perfects the mind and makes it cicar-sighted in its 
perception and penetration of things proposed, It Joins these things 
under one formal aspect, the apprehension and penetration of higher 
traths, and ali truths ordained to them, through its own spirit and 
affection and experimental knowledge. These things ure not cx- 
perienced except through un affection and a correctly ordered esti- 
mation of the end. Such an understanding and knowledge of spiritual 
things from au experimental affection of its very nature tends ta 
experimental evidence. For the unified and specific nature of this 
gift is the perfection and ilhimination of the mind fer the connatural 
and experiential understanding and penetration of spiritual truths. 
This connaturality is had only through love—What adheres iv God is 


ene spirit.’ In heaven this affection which connaturalizes and inites 
2 fF Corinthians, vi, 17. 
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souls to God js regulated and born of a plenitude of light. Then God 
Himscif indicates to His beloved that He reposes in the full light of day. 
From this loving connaturahty springs Sill and consummate evidenec 
through the penetration and imiderslandins of the niysterics outsidy 


the vision of the essence of Gaei, 


40. In the present life, however, Jove of God is born of an imperfect 
and enigmatic light in the shadow of faith. The spouse has siticl, i 
sat in the shadow of him whom F desired. and his fruit is sweet to hey 
mouth. Fron sueh a reposing in the shadow of the beloved --from 
faith operating through love—-there arises a eertain experiential 
sweetness of His fruit by mystic and affective knowleduc. 

The gift of understundiny in this life has at least one thing ta com- 
mon with the gilttn heaven. THilfuntnes the mind with the knowledge 
of spiritual truths by a sort of loving connaturality to thera and an 


experience of their sweetness, But experiential knowlecdee of itself ; 


always demands evidence, Consequently. of its very nature the gift 
of understanding involves evidence. In this life the evidence given 
under faith is only imperfectiv percetved—as if one were to view a 
mountain from afar of. Bekolding them afar off, and saluting them,? as 
St. Paul remarked. Hence, such an experience is more of what those 
joys are not than of what they are. In heaven, however, there is 
experiential evidence of spiritual truths as Lhey are, evidence of their 
nature arising from a full love of things which are present. 


41. All this brings out the cificacy of St. Thomas’ reasons as applicd 
to the gift of understanding. ‘The human mind is moved by the Holy 
Ghost to follow His movements. The movement of the Holy Ghost 
which promotes the mystical knowledge and understauding of spiritual 
things, making men connatural with God and uniting them to Tin, 
tends towards the intimate experience of divine things, It is dirceted 
to mystical, expertential and affective evidence both in this Ive and 
in heaven, for its nature involves no tmperfeclion. Henee, it reniains 
essentially one and the same, distinet from faith in this life and from 
the light of glory in heaven. If, then, the gift of understanding in 
heaven is separated from faith, and on carth it is separated froin the 
light of glory, obviously it is distinguishect from both futh and the 


light of glory. 


1 Canticle of Cantictes, ti, 3. 
2 Ffcbrews, xi, V5. 
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42, That this movement is of one species is proved from the fact 
that it proceeds fram the same formal motive both in thus life and in 
heaven. Its motive is the understanding of spirifaral things in am 
affective and expcricntial manner. Thus men experience what these 
things are—or rather what they are not—- by the affection with which 
they are united to them. This loving interior expericnee m no way 
implies formally distinct natures und motives for this life and for hfe 
in heaven. Likewise, charity in this life and in heaven is not e diffurent 
virtue, although in heaven it expresses a more abundant cxpericnee 
and sweetness than it does here below. Both, however, tend to ex- 
periential evidence according to the frequentiy repeated quotation : 
Taste and see that the Lord is sweet.) The only change is in the object 
experienced, In this life there is not a fullness of light; the soul 
expericnces spiritual things by discerning what they are not, by dis- 
tinguishing them from corporeal and sensible imuges and fram errors, 
just as a blind man distinguishes things by touching them to gain 
experiential knowledge of them. Similarly, anyone looking fram afar 
off docs not know the details of a thing, but he can distinguish men 
from trees, mountains from valleys, although he secs them only in a 
confused way. 

In heaven understanding gives an affection for things as they are 
in themselves. It has loving experience of things in their intimate 
reality, and it is refreshed by a torrent of delight at the fount 
of life. 


43, There is no difficulty in admitting that the one light, the same 
motive and the one power should have evidence in different stages 
according to the diverse matter to which it is applied. One stage may 
even seem like darkness compared to the other, just as the light of a 
eandle and the light of the moon seem to be darkness when compared 
to the light of the sun. Differing only in mode of procedure and per- 
fection of act, the light remains the same. In this life, ncither the object 
nor the mode of acting admit of more than negative or extrinsic 
evidence. In heaven, proper and essential evidence is obtained. fn 
its proper formality, the light of the gift of understanding docs not 
change substantially with the passage from this life to that of beayen. 
The light merely increases. The tight ef the moon will be like the light of 
the sun;” His splendour will be the ight. ‘Throughout the light is the 
same experiential and loving light flowing from a union with things 


1 Psaim xxxiii, 9. 2 fsaias, xxx, 26, 3 J¥abacuc, iii, 4+. 
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divine. Yet 1t is distinct from the hight of truth or investigation and 
From spintual taste which ts mystical understauding. 


44, Any reply to the difficulty introduced at the beginuing of this 
section’ must admit as tric that, according to its formal aspect. the 
same halnt cannot be at one time obscure and at another clenr. 
However, the same habit in one state may have but an imperfeet 
clarity, While in another it may enjoy perfect Wlumination. Although 
the clarify of one seems oliscure when compared with the clarity of 
the other-—as the light of the moon with that of the sun---both are: 
really clear and of the same speciiie essence. Both proceed uncer the 
same aspect of understanding, that is, from a simple understancliug im 
an expericntial and loving connaturality and union with divine things, 
which can be had by those only who arc in the state of grace. Th ts 
called a simpe understancing to differentiate it from the understand- 
ing which is had from causcs or through causes, as wisdom, knowledge, 
or counsel. According to St. Thomas,? * Understanding seems to be 
called a simple apprehension, but wisdam indicates a certain fullness 
of certitude tor judging of the things attained,.”’ 

The whole formal motive indicates a clarity which is neither perfeet 
and consunimate nor the obscurity of belicf, lor it does not pertain 
to the gift of understanding fo assent to the testimony of the witness, 
Its function is rather to understand, disecrn, and penctrate from an 
experiential connaturality for spiritual things. Here below it ex- 
periences at least what things are not, while in heaven it sees what they 


are. 
St. Thomas’ discussion of how the gilt of understanding is related 


to the yision of the Divine Essence in heaven will be reserved far 


later consideration. 4 


The distinction of the act of the gift of understanding from the act of 
faith and the act of the other gifts and habits 
The object of the gift of understanding 


45. Nearly all the answers to this question should be evident from 
the preceding arguments. St, Thomas? teaches that there can be two 


1 Of. LIT, 35, 

2fll, d. 35, q. 2, 4. 2 qu. 8. 

3 Cf. infra, No. 65. 

417-H, q. 8, a. Gand q. 45, a, 2. 
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ways of knowing and judging. An object may be known aul judged 


through inquiry and study, or it may be known and judged through 


_ experience and connaturality. 


Tor example, a philosopher judges of chastity according to moral 
science and the speculative trealment of virtue, while a temperate 
man judges of it by his connaturality to continence and chastity. 

Therefore, of spiritual and supernatural truths there is bot): know- 
ledge and judgment through study and speeulative inquiry, im an 
exact delineation of truth and also through eonnaturality, love, aid 
experience. St. Denis! wrete of Hicrotheus in his work on The 
Divine Names that * he had not only attained to divine things, buf he 
had suffered them as well.”’ Anyone suffers divine things when fu ts 
stirred to love and is moved by the Holy Ghost above tue level 
measured by human rules, The term suffer is employed since acting 
under obedience and subjection to the motion of another js said ia be 
a sort of suffering or reeciving. 


46. The gift of understanding does not sharpen and perfect the 
mind through study and metaphysical inquiry, but by mystical 
connaturality and union with divine truths. This ucion and con- 
nuturality 1s not in the order of being but in the order of love and ts 
an aspiration of the will, called mystical to differentiate it from 
[ philosophical knowledge, acquired by study or speculative maquiry. 
| Mere speculation moves the will but iittle—except to vanity. Seicnce 
‘leads to pride. But the knowledge which moves a iman toward a 
J Tight ordering of love, in attaining greater experience of divine things, 


aed pertamis te the gift of understanding. 


47. St Thomas? teaches this samc doctrine when he remarks that 
“unless the human intellect is moved by the Holy Ghost in such a 
way that it has a correct estimate of the end, it has not yct obtained 
the gift of understanding, however much the Ilely Ghost may have 
enlightened it in regard to other truths which are preanthles to the 
faith.’ The intellect forms a correct estimate of the end only by the 
exclusion of errer concerning that end and firm adherence to it as 
most desirable. This can take place only in those who are in the state 
of sanctifying prace. Thus, in the order of moral virtucs, a man has 4 
correct estimate of the end through virtuc. 


1 De Divinis Nominibts, c. 8, 47 PG III, 648, 
71T-II, q. 8, a. 5 
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According to the doctrine of St. Thomas? on the gift of wisdom, 
it is evident that the gifts which are rooted iu the intellect perfect 
it myshcally, by reason of an expcricntial knowledge and judgment 
of things divine. Such arn experience cannot be had without a love 
and savour which unites and counaturalizes the soul to sepernatucal 


truths. 


44. Knowledge of this gift is based not on plulosophical ineuiry doug 
on Sacred Seripture, which assceris that haowledge in such gifts ts 
founded upon love and at surt of savour. Taste and see,2 or again, A 
£ood understanding to afl iwhe da u.5 No ane nus evecpe him whe hes 
received,* or The spirit of the Lord shall rest upon him, the spirit of 
wisdom and waderstanding, cte.® Therefore these Evpes af knowledge 


are in a spirit of fove not any sort whatever. bub one resting pon 7 
and unitiage itsclf to wen. Pound in simple and wnlettercal men, who ch 
often have very reliable judgrients upon things spiritual, this mystierd oP 
and loving knowledge is rooled in cxpertence, nok in study or meta- i, 
physical speculation. oe 
There is no reason why there should be an expericutial knowledge fo 
of virtue in virtuous inen and should not he such knowledge fromm a | e 
supernatural communication by which a man is moved hy the Holy | f | 
Ghost. [fa tempcrate nian can judge of chastity from his exercise of if, ' 
no less than a philosopher from his speculation about it, why cannot a i ie 
man know and judge of divine truths from his love and experience of : 4 
them? Ye 
rE 
49, It might be alleged that this does not preve that there ought to i . 
be a specia) habit or etft for such knowledge or judgment, since there : 
is no speciut habit for expericntial knowledge and judgment. 2} 
2 


However, these two cases are very different, since the morai virtues 
and their operations are connaturat to the human manner of acting. 
Furtherinore, the same is true im the case of infused virtucs. Ry then 
object they are elevated above the natural order, but m their manner 
of acting they procced in accord with the hmits of their subject and 
its rational activity. Hence, for such experiential knowledge a special 
habit or virtue is unnecessary. 

But to know and understand supernatural aid divine mysterics 10 
a superhuman manner, and to distinguish them fran crrar, « peculiar 


‘ Apocalypse, it, 17. 
* fyaias, x1, 2. 


1TI-HFI, q. 45, ua. &. 
4 Psain xxxiii, 9, 
* Pgaim ox, 10. 
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habit is necessary. For in such mysteries there is a special duliculty 
not found in experiencing things already connatural, 


50, If the foregoing is admitted, the distinetion of the act of tlie gift 
of understanding from every other type of kuowledge and tucbil js 
easily made. The intellectual habits related to and sttainme the 
knowledge of truth by their own effort and industry, whether thes 
are purely of the natural order, as in philosophy, or founded apen 
faith, as in theology, proceed according to their own discursive ackvity. 
All habits of this kind are «istinet front the pift of understanding. bor 
understanding penctrates and knows the things of faith [rom an 
impulse and motion of the Holy Ghost and not from the raumd’s own 
activity or natural knowledge of the terms, as in the habit of first 
principles. 

Moreover, the ft of understanding is distinet from the otlicr habits 
or infused illuminations, such as prophecy, which are found even in 
sinners or in those who have not the faith.t For prophetical ander- 
standing is merely an illumination of the mind concerning the existence 
of things revealed. 

Ht is the proper province of the gift of understanding to ilumine the 
mind to make a correct estimate of the ultimate end. The mind is 
ilhamined concerning divine things according to an interior realization, 
connaturality, and loving union with the supernatural. Such cx- 
periential knowledge is vastly different from the acquisition of truth 
by discursive rather than loving knowledge. 

Furthermore, understanding differs front the other gifts of the oly 
Ghost, namely wisdom, knowledge and counsel, They procecd in an 
analytte fashion, as is customary in science and prudence, yet their 
analysis differs from the intellectual virtuc, as will be noted later, 
in the consideration of divine things and in the consideration of human 
actions. The gift of understanding, on the other hand, employs a 
simple judgment and intuition built upon a penetration of the terms, 
in a way similar to the habit of first principles. 


53. The act of the gift of understanding differs from the act of faith, 
which is also concerned with first principles and divine things. 
According to St. Thoinas,? the sift of waderstanding is concerucd with 
the first principles of grace in a way quite diffcrent from the eanceru 


1 Cf. IE-II, q. 8, a. 5, ad 2. 
? JI-II, 9. 8, a. 6. 
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of faith. Itis the function of ith to assent, butt perkins to the gift 

of understanding to penetrate, A diificulty might arisc here stmilar 

to the one concerning gudgment: why does net one and the same habit 
penctrate and assent, ancl why is there a difference between the pitt 

of understanding and faith? The reply is based upon the fact that 

the gift of understanding assents to truth which 1t penetrates, not 

formally by belicving, but hy experiencing at Ieast what these truths 

are not snd how distant they are from sensthle things, and that 


oo 


they should not be confused with error. Parth assents to truth by 
believing. 

Phere is a difference belween assent by belief und assent by penctra- 
tion and experience. One who belicves adheres to the testimony which 
has been offered anc his action is restricted to assent, for he neither 4! 
seeks nor probes further. Understanding, however, penctrates to the Ph 
core, investigates the hidden reaches of the thing, cxtencing even to 
its antecedents. It strives to hft the veil and Lo Uiwminate the dark- 
ness. Fhrough the gift of understanding, God dispels the mists. 

On the other hand, through faith a man comes to a cloud- 

; 


mH e+ « 
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Ben « 


aS sce 


enshrouded mountain. ly faith the mind is held captive, the cye is Pe 
covered, and «4 man wulks through u deserted path te the mountain of ee 
God. Finally, in that desert land, without paths, without water, he ; 
appears in the holy place of God. ‘This is the not nncomimon experience ri 
of those who are constant in prayer with only naked sand dry faith. . 
The soul seems arid and its tongue scems to cling to the side of its me 
mouth, for it can only believe and cannot penctrate the niysterics of i 
However, when the Holy Ghost begins to breathe upon the soul, a 
a 


and to melt the froven waters with Ilis Spirit, through the pift of 
understanding, Fle lays open the hidden meaning of things. Through 
the breath of His charity, which He places in the soul, there is an 
interior sense and taste of the swectness of the Lord. Then, surely 
as a torrent in the south,’ Hc ends the captivity of the mind, just as a 
torrent frozen solid is loosed by warm air. Clouds are dispersed, and 
the aroma of the mysteries of faith, like the vdour of a ploughed field, 
is spread abrond, "Phe cycs of the suul are as doves, dwelling uot in 
the barren and arid Jand, but atongside a full stream. ‘The soul is 
filled with marrow and fatness by the light which is poured into it, 
and its prayer is like iiecnse in the syht of God. All these things are 


results of the gift. ae. 
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52. What is the basis for this doctrine? From Sacred Scripture itscle 
is derived the ciffcrence between faith and the gift of understanding. 
Yowever, in the natural order the same habit suffices for an assent to 
principles and a penetration of beth the principles and the derived 
truths, Why then does not the one habit suifice for assenting to truths 
believed and for penctrating them through understanding? The 
answer to this question is based on a twofold distinction, 

First, the assent of faith is founded npon extrinsic leslimeny, anid 
not on matters which are intrinsic to the reality in question. Iaith 
does not assent in virtuc of a knowledge of an object’s intrinsic proper- 
tics. It asscuts merely from the testimuny of the witness, whieh is 
extrinsic to the object. The gift of understanding assents to the trutd 
by penetrating deep mto the object, by searching within it, cither 
through negative evidence, removing imperfections, or in heaven 
through the positive evidence, 

In faith realities and essences remain clouded, sinec faith is founded 
on the extrinsic testimony. Consequently, the eye is said to be clouded 
and the mind held captive. The soul suffers a great thirst for the under- 
standing and penctrating of the ebject in all its aspecis, For this 
reason, St. Thomas notes quite correctly that it is the province of faith 
to assent to principles, while it pertains to the gift of understanding 
to penctrate them. This is to be understood in its precise forimality. 
It is the function of faith merely to assent, without any discussion or 
investigation or understanding of the intrinsic properties of the object. 
All the interior aspects of the object. remain so hidden to it that it 
adheres to its object and assents to the truth proposed by reason of 
extrinsic testimony alonc. 

The gift of understanding, on the other hand, strives to get with- 
in the object and to penetrate its interior aspects. “ Tlow shall 
this be dene? ”! the blessed Virgin asked the angel. This question 
wus not caused by any diffidence or hesitation. It was brought 
about by the gift of understanding seeking a full interior under- 
standing of the mystery, in so far as it can be understood in thts 
life. 

It. is necessary, then, to insist upon distinct habits for faith and for 
the gift of understanding, since they proeced from distinct molives 
or formal principles. Faith is from a motive which is so extrinsi: that 
it in no Way penetrates to the intcrior aspects of the thing. The gift 
of understanding strives to psnetrate the mtcricr of the object. In this 

5 3 bike, 2a 
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Wak 
life it accomplishes its end impertccthy, in licaven, perfectly, En virtue 
of such penetration it assents and Judges, bat not in the samc Wuy as 


faith. 


58. The sceond diflerenee is based upon the facet that the gilt of 
understanding tends to knowledge and penetration of the truth in a 
very particular way, namcly, the loving experience of things divine. 
Faith does not proceed from such experienee buat from the naked 
testimony of the witness. Tor this reason, faith may be fourud in 
sinners, Who are without grace aul who cannot huye the gilt of 
understanding. 

However, in the natural order, the same habit. of first: principles 
penetrates truths and assents ta Cheun, smmec such an assent is fused 
mercly on penctration and evicenec. The assent is not founded upon 
the naked testimony of the witness, which is extrinsic to the abject, 
as happevs in the case of frith. 


Objects af understanding! 


54. In general, the object of the gift of understanding is whatever 
lies hidden and impenetrable to the light of natural reason. Along 
with St. Thornas, Cajetan? notes six kinds of objects. Therefore, the 
gift should be used for the penetration of these six types of objects, 
which le hidden. A thing may lic hidden cither under accidents, or 
under words, or under figurcs or similitudes, or under appearances 
attained by the senses, or under its causes, or under its effects. 
Whatever bes hidden under these six veils forms tle object of the gift 
of understanding. Primarily, supernatural -ruths, as the direct object 
of a supernatural light, are the object of the gift, Secondarily, things 
of the naturat order, inasmuch as they are subordinate to the super- 
natural, fall within the scope of the gift. Kor, by being distinguished 
from errors and sensible appcaraices, even natural objects are 
iluminated. 

Widden beneath erveidenis, lies the substanee, ar even other acei- 
dents, Itis the provinee of the gift of auderstanding to peel off these 
aceidents. it knows thatwnder the accidents of brenarkin the Kuecharist 
the substanec of bread is not found. It also knows haw the whole 
body of Christ is substantially and not quantitatively prescnt in the 


1 Cf. II-Iil, q. 8, a. 1. 
4 Commentaria in II-II, q. 8, a. 1, 
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Eucharist. It recognizes that in the mystery of the Incarnation there 
is a human nature without its proper subsistence. These and inany 
other things are investigated by the gift of understanding. 


55. Under words, various meanings tic hidden. It is proper io the 
gift of understanding to attain a knowledge of the proper and literal 
mexsning of Sacred Scripture. Then he opened their winds, that they 
might inderstand the Scriptures.' 

Under figures or enigmus lie hidden mystical meanings, such as the 
moral, the anagogic, the allegorical, just as parables lie hidden in 
simiiitucles, 

Beneath sensible appearances lie hidden intelligible: and spiritual 
things, such as angels and God, knewn only by the removal of 
imperfections. 

Effects lic hidden under the causes. For example, grace is concealed 
in the sacraments, Redcmption and ail its effects in the l'assion of 
Christ. 

FEnveleped in causes are all their effects. For example, under the 
effects of Divine Predestination is the infinite abyss of the judgment 
of God, 

The gift of understanding penetrates ail these, in some souls more 
completely than in others, according to the dispensation of the Holy 
Ghost. 


56. No difficulty should arise from the fact that many of these things 
can be known by study, especially by the study of theology. For, as 
St. Thomas often affirms, the natural Jight of reason is of only a finite 
power. Man requires a supernatural power to carry his achons 
through to the end, to penetrate things which cannot be known by 
the natural ight of reason. There are many things which the intcllect 
cannot obtain by its native light, or even by the supernatural light 
of faith. Many things are understood obscurely, with a thousand 
sensible imayes and with the possibility of many errors, For example, 
there may be a sinner who has a dead faith, but in whom there is some 
light. These things would overwhehu the mind were 1 not for the 
discernment of the gift of understanding. While many things may be 
understood with a peculiar enlightenment, without understanding 
there is no correct estimate of or adherence to the ultauate cad. Hence, 
the gift of understanding is necessary to perfect the mind in discerning 

1 Luke, xxiv, 45, 
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errors and sensible Inuiges, as well as for expericncing Fle correet 
adherence to God, the soul's ultimate end. 


57. How are cleanness and clearness of heart as well as the certitude 
of faith cflects of the gift of understanding? Hor it is obvious thak in 
many who have evil and imnindcrate passions there is a penetration 
and an understanding of Sacred Scripture. Many who are most certain 
and firm in their fatth are sinners and henee lack the atfl of anderstand- 
ing. On the other hand, there arc many in the state of vraece who 
suffer from a duliness of understanding and who experience riany 
difficultics and temptations in matters of faith. 


58. This doubt ts resolved by considering with St. Thomas! the 
twofold aspect of cleanness of heart. The frst, like antecedent dis- 
position, ts a cleansing of the heart froin inordinate alfcetions. This 
is not the function of the gift of understanding. Rather through the 


a miate ; 
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virtues of the active life and through the gifts in the appetitive part con 
of the soul such a cleansing is brought about. rt 

The other cleanness of heart is in the intelicct through a cleansing cw 
from error and sensible images. Of course, images cannot be completely it . 
eliminated in human understanding. Yet judgment of spiritual things = 
should not be madc in accord with these limitations. According to SL. e 
Denis,® “ those who tend to divine contemplation should escape from ‘ 
them {sensible images).”’ In fact, this is the whale strugyle of medita- oe 
tien and of celestial contemplation, namely, the removal or scparation ¥ : 
of spiritual things from their corporcal forms. The words of St, > : 
Paul may be used to describe this situation, And even thuugh we have ne 
known Christ according to the flesh, yet now we know him so no di 

* 


longer.4 
The gift of understanding has as i1s primary purpose such a. purity 


of heart in the intelicet. By eliciting a corrcet understanding of 
spiritual things, it purges away crrors and removes sensible images. 
Of itseif it dees not bring about a cleanness from evil effects in the 
will and sensitive appetite, for that type of purity of heart is the result 
of the virtues and grits in the will and sensitive appetite. 


59. There are two important notes to be added ta this consideration, 
The first is that it is one thing to have emotions which he dormaut, 


1 TI-H, 4. 8, u. 7 andl IL, d. 24, q, 3, a. 4. 
* Theologia Mystica, cf. MPL, CA-NIYI, 267. 


827 Carinihians, ¥, 16. 
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quite another fo have emotions which are cleansed. She second is 
that, although the gift of understanding presupposes a clewusing and 
pruning of mordinate affections as fur as sin is concerned. nevertheless 
it. directs and causes in the appetitive power a more abundant cleans- 
ing - struggling with the emotions to bring them to 2 sfate of 
rest. 

Christ Our Lord said, every branch that bears fruit he will eleanse, 
that i may bear more fruit.) ‘Vhe branch bearing fruit alrcacly has the 
gifts of the Holy Ghost whose cfleets are the fruits of the Spirit. If, 
therefore, Christ purges the branch already bearing fruit - possessing 
these gifts—the gifts can cocxist with affections which reqiure further 
cleansing. These are the affections breaking forth from the inclination 
to sin, which tire the soul but do not dominate it ta the pom. of 
consent to sin. 


60, The elcansing of the affections and cinotions from anything 
mortally sinful is presupposed to the pift of understanding. Heuce, 
it must be denied that the emotions leading to mortal sin can flourish 
in those who have the gift of understanding. Yet, eleansiny the 
affections to the point of quietude and rest--that they neither break 
forth in the soul nor tire it-—is not required for the pift of under- 
standing. This cleansing is found in but a few and in them only after 
a jong period of intense struggle, 

There is in most souls a wrestling of the emotions and the eon- 
templation of divine things and divine illumination (however meagre) 
of the gift of understanding, since the ight shone in dariness and the 
darkness prasped it not.2 The prophet did not lack the vift of under- 
standing when he said: £ was wm misery while the thorn af mi sir 
tortured me.... Thou, O Lord, art my refuge fram the trouble that hesets 
me; my joy, O save me from the enemies that surround me. I, the Luril, 
will instruct and teach you the way you should take.? The gift of under- 
standing is granted as a protection against the enemies which surround 
the soul, against tribulation and the force of surging emotions, against 
the thorns of the tumultuous affections, A soul beloved of God ts as a 
lily among thorns.4 Tt can scarcely be touched without suffering the 
torturous thrust of the thorns. 

In heaven, however, the lily will no longer dwell among thorns but. 
amidst the plenitude of fruit, which is gathered into the barns while 
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2 Cf. John, i, 5. * CY. Canticle of Cantietes, ii, 2. 
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the chaff is burned. Thy stomach (that is mind, the stomach of the 
soul) is & Reap of wheal, seb about with lilies.) 


61. St. Augustiue* has descrtbed this beautifully, “ What effcet 
does conenpiscence have in the flesh of the continent saint exccpt to 
arouse the desires of sinning, againsk which, by not consenting, they 
wage a glorious battle? Vhe mere desire of marriage in one who 
professes continence is not without evil, What effect docs it have 
when its every act is cvil, buth im conscat and in accomplishiment? , . . 
In virgins and continent persons what effeet does it huve, Task you, 
what cffeet does thal lust which you praise in your raving, and 
eombat when you are sunc, have in them? What effect docs it have 
where it does no good, or where no good is done for it? What is its 
result in those in whom whatever ts done accarding Lo comeupiseence 
isevil? What effect does th have npen those whorn if conipecls to watch 
and to fight against themselves? If when in sleep any assent. is stolen 
from them, when they awake they are foreed to bewail it und amidst 


their groans to say, my soud is full of ignominy?! What effect does it 4. 
have when ‘ dreams play in sleeping souls "4 and chaste souls, I know * 
not how, fall into shanieful consents, which if the Lord should inipute, , if 
how could anyone live chastely? = 
“ This, therefore, ts evil... why then is it not rooted out of the - 
continent saints? Why ts it not completely taken away by the action oe 
of the mind? For you say ‘ this should be the case if it were evil’ And ; 
since it is not so in marticd people, where such a nianner of acting is I " 
necessary, you think tk good, although you sce Lhat the desire should ec 
not be aroused where ihere is no need for it. In fact, its prescnee 1s Mt 
harmful, if not by destroying sanctity through consent, at. least in at 
oe 


diminishing the spiritual delight of heiy minds, of whieh the Apostle 
wrote: Ff delight in the law of God according to the interior man This 
delight is surely diminished when the soul is secupied with fighting, 
even if not expelling, the concupiscence of the warring carnal appclile. 
The soul wages these wlorious battles so that. tt might be entled from 
strife to the delight of intelligible beauty.” 


62. The assault of the passtons, without assent, does not impede the 


action of a good mind. Tf summons an abundanee of contemplation 
1 Canticle of Carnticles, vin, 2. 
* Liber EV, contra Jufianum, c. %, 4fPE XLIY, 741, 742. 
ICE. Psalm xxxvii, 8. 
* Cf. Virgil Aeneid, x, 642, 
> Romuas, vii, 22. 
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to the battle and the trials of the wars of God, in which the glory of 
battle is excelled by the conquest of the mind threugl wrace, by 
resistance to the assault of coneupiscence and by the repression of 
pride. St. Augustine continues, “ But sinee in this huiuan misery the 
far worse cnemy, pride, should be avoided, coneuptsecnce is not 
completely extinguished from the flesh of the continent seinis. While 
the soul fights against concupiscence it is aware of ils other dinuces, 
jest feeling secure it should become inflated. ‘This continues until 
human frailty attains that perfection of health, in which rione of the 
rottenness of lust and nonce of the cancer of pride can be formed. This 
power is perfected in infirmity, since it is the duty of Lhe weak fo 
fight. For the easter one finds tt fa conquer, the less he will fie.” 


63. It has been alleged ahove! that there are many without the aft 
of understanding, Living in sin, who understand many things in the 
Seriptures and much concerning the mysteries of faith. They also 
have a great certitude coneerning the faith. But it must be noted in 
reply that they have these things in another way ancl by another 
means than by the gift. ‘Phis understancling is acquired by study of 
the Scriptures, or by reading or listening to someone expound them. 
It is not had by an interior impulse. Fis anointing teaches you eon- 
cerning all things,? wrote St, John, and Our Lord said, He will feack 
you all truth.* 

Reading, study and human industry suffice for acquiring that 
knowledge and the beginning of certitude which is without the clarity 
of God. Through these, however, the kingdora of heaven is not 
pramised to men. “ While reading,” said St. Hilary,t “ pives knowl- 
edge of doctrine, the name of Christ drives out demons.” 

On the testimony of unshakable divine truth, to which even sinners 
adhere, a sinner may have' the certitude of faith without: the gift of 
understanding. This truth does nat rulitate against the doctrme that 
from its deeper penetration of the truths of faith and the lerms in 
which these truths are proposed, the gift of understanding has another 
safeguard avainst temptations and hesitations concerning faith, which 
sinners doa not have. Tt has a certitude of the mysterics of faith, 2 firm 
quictude springing from the mterior illumination and expericntial 

taste of spiritual things. 


1Cf. No. 57, 

2 John, ti, 27. 

2 John, xvi, 15, 

4 fn Maitheum, c. %, MPL, TX, #54. 
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64. It has been added by way of oljjection? that there are many 
m the state of grace who haye e callness of understanding nnd whe 
suffer hesitation in matters of futth. St. Vhoraas? finishes the answer. 
He teaches that they suffer a chillaess concernitue miuey Ghings birl net 
concerning anything necessury for salvation. Peombling them becanse 
of their lack of knowledge, such a dulinuss ts useful in instructing Uren 
to flee the hidden temptations of pride. Their very ignorance gives 
them the highest type of knowleckee for rceording to the Apostle Ae has 
become a fool that he mity be wise,4 

The just sometimes suffer Vacations in matters of Faith, bal they 
are taught by God to overcame then. This itself is a gift of the Iloly 
Ghost. J3ut conecrning those things whieh are necessary for salvation, 
the just suffer no dullness of the mind, sinee his anatating traches you 
concerning all things*--all things necessary for salvation, 


In heaven the gift of understanding is distinct from the light af glory a 
85, From the foregoing tt is cvident that the gilt of understanding 2 
remains in heaven. For Seripture bears witness to jts prescnee in 4 
Christ, who had the beatific vision, e 
However, it is not easy to explain just what form the act of the gift = 
takes in heaven and how it is distinct from the light of glory. St. i 
Thomas continually affirms that the act of this gift in heaven is the a, : 
vision of God and the perfect and positive evidence of divine things cape : 
and the mysteries of faith. Yet the vision of God and the mystcries i 
of faith are provided by the Heht of glory. Therelore, such a gift is ae . 
identified with the light of glory, if it is from it alone that the beatific ee 
vision is elicited. In the face of this, St. Thomas® attributes the perfect tt ; | 


visit Gf God in heaven to the gift of understanding. There is, he 
‘notes, a twofold vision. One ts perfect, and through it the essence of 
‘God is seen. The other is imperfect, and through it the intellect sees, 
not the essence of God, but rather what He is not. Both types of 
vision are witbin the scope of the gift of understanding : consummate 
in heaven, incipient in this life. Whit could he more elcar? Why does 
it require further consideration? St. 'Phomas expressly mentions the 
vision through which the essenee of God is scen, and attributes i ta 
the gift of understanding in heaven, while admibting anly an impertect 


Oe ee 


1Cf. No. 57. 37 Corinthians, iii, 18, 
4 TI-TY, q, 8, 2. 4, ad 1 and 3. 47 John, i, 27. 
6 TI-II, q. 8, a. 7. 


110 FOUN OF ST. TILOMAS 


knowledge in this life. In this hfe, the imperfect vision belongs to the 
gift of understandmg in a very proper sense as an eheitive principle. 
Hence it is alse an elicitive principle in heaven. ‘The facl is clearer in 
St. Thomas’! Commentary on the Sentences: ° Phe gifl of uncderstaniting, 
whase provinee it is to apprehend in heaven spiritual Hungs, attains 
to the divine essence by pnmediate experience.”? Therefore. the gitt 
of understanding will be the light of glory itself, since this one attains 
the divine essence by immediate experience. 

Therefore, the gift of understanding does noi endure in heaven, 
sinee the gift is not the light of gtory, yet in heaven itis he principle 
of the immediate cxpericnee of the divine esscnee. the light of 
glory, 


66, ‘This arguiment seems to be confirmed by the Pict thect dhe gift 
of understanding is given for the purpose of knowing and pcrctrating 
spiritual things from an impulse of the Dloly Ghost through an 
experiential knowledge of God and His mysterics. ‘The greatest and 
clearest experience of God is vision, Therefore, the Holy Ghast moves 
to the knowledge and intimate penctration of divine things through 
positive evidence. Morcover, another manner of penctrating divine 
things or of receiving an experience of the supernatural which would 
be inferior to the vision itself is not necessary. 

If, however, the experience of divine things ts had by evidence, the 
gift of understanding has evidence of them and is not: distinguished 
from the habit which gives the vision of divine things, the habit of the 
light of glory. 

As 4 matter of fact, St. Thomas? admits this, ‘‘ Those gifts which 
communicate with other virtues in an object which will remain in 
heaven will not be distinct from them in heaven, except by reason of 
perfection or imperfection of operation. This is evident in the case of 
understanding and faith, since the vision which takes the place of 
faith pertains to the perfect gift of understanding, according to the 
fifth chapter of St. Matthew.” Therefore, in heaven the gift of under- 
standing is not distinct from the power which attains to God as He is 
in Himself, the light of glary. 


67. In spite of this difficulty it must be maintained that the gift of 
understanding will remain in heaven, and that it will be distinct from 
the light of glory, although regulated by it and by the beatific vision, 
+I, «t. 34, 1,4 ¢, ST, dl. 84, q. 1, Bad G. 
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In these intellectual gifts, Hien, a distuictton must be made between a 
regulative principle and a fomnal principle. 

In this life the regidative principle is faith, 
yision. Here the nund ts joined and united to Gad through taith ; 10 
heayen, through the vision. After the mind has been united to Croc 
and subjected to Him, it ts moved through the gift of the Holy Ghost 
to various acts by reason of the presence and dhe impulse of the Sparit, 
breathing where Te will and making men ihe sons of Ged. Por this 
reason, St, Thomas? asserts that “ the theological virtues are to he 
preferred to the gifts of the ILoly Ghost. sinev through them the mind is 
umted to God and made subject to (lim. Just as the intellectual 
virtues are greatcr than the moral virlins maid revutate them, so the 
theological virtues are grealer than Fhe vitts, sineo thes reguladc 
them.” 

If ail the gifts are regulated by the theologies) virbues, them ee. 
follows that the gift of understanding is so regulated, aud itis regulatec 
inaspecal way by faith, sinec by frith the siuncbis anited to trutd and 
to the divine testimony. Through the ill of understanding the mined 
is Uluminated, so that if may penctrate and understand whats to be 
believed and diseern it from error, For this reason St. Gregory? 
remarks, ‘‘ The gift of understanding ilkamines the mind concerning 
the things that have been heard.”? Tt does this in the present life, in 
which it is regulated by faith. 

In heaven, vision takes the place of faith. The ailt of understanding 
is then regulated through vision and attains to an mitintate knowledge, 
just as in this life it Nlumines the mined conecening the things whiels 
have been heard and it attains to the things heard with a spectal 
certitude. 

On the other hand, the gift of understanding does not formally 
clicit the act of belief in this lfc, nor the vision in heaven, although it 
is regulated by the vision and derived fromit. The gilt of uucderstand- 
ing presupposes a mind united to God, so that it may make it movable 
by the Spirit for the understanding of mysteries. It ts proper to the 
gifts of the Floly Ghost to make the mind casily movable Iby Him for 
whatever actions Te should wish. Lt should, therefore, presuppose a 
mind already united and subject to God so that. it will be movable by 
the Holy Ghost. Consequeitly, neeording to St. Thomas,® the gifts pre- 
suppose the theological virlues. The gifts do not formally constitute 
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a union with God but presuppose it and are regulated by it. Union 
with God in this life is accomplished through faith ¢ in heaven, through 
vision. The gifts, therefore, da not elicit the vision. nor do they clicit 
faith. They presuppose both. 

68. This argument is @ priori, proceeding from the proper and 
intrinsic nature of the thing. In the same way, St. Theniast proves 
that the gifts will remain in heaven. Tor the sifts are etven so that the 
human mind may foliow the motion of the Holy Ghost, especially in 
heaven where God will be all in all, Therefore. the eift of nnderstand- 
ing is given so that the motion of the Holy Ghost may be followed. 
But the union and possession of God is accomplished by an eternal 
and immutable operation. Such an operation is not tiie ack of that 
gift which is given for obeyuig and following the impulse of the Holy 
Ghost united and joined to the soul through vision, Accordincty, 
either this pift is not given to the blessed ar its operation cantiot be 
the same 4s that of the light of glory. 


69. Upon this basis an effective a posteriori argument may be 
formulated. That Christ Our Lord had the gift of understanding, 
together with the other six gifts, is a matter of faith from the passage 
in Isaias.* That the seven gifts which were in Christ ure found in 
men is certain from the common consent of the Fathers and theologians, 
St. Thomas tucluded. However, if the gift of understandiag in Christ 
was the light of glory and if its act was the beatifie vision, curing this 
life no such act is possible to the faithful. ‘Phereforc, there would be no 
sufficient foundation for affirming that the faithful have the gifts 
which were in Christ, the seven gifts of the Moly Ghost. 


70. The fact that the faithful do not have the heatific vision is 
quite evident, since they walk the way of faith. If the gift of under- 
standing in the blessed—such as it was in Christ---is the light of glory 
and has as its act the beatific vision, such a gift of understanding ts 
not found in the faithful. The inference is certain, yet the gifts are in 
the faithful, because they were in Christ. Hence, the same gitis found 
in Christ should be present in the faithful, Otherwise the principal 
scriptural foundation for the gifts would be destrayct, ‘Therefore, 

1 {-YT, q. 68, a, 6. 

* Fsatas, xi, 2. 


Note; Although there is reason to doubt that Jsaias listed seven Gifts in this 
passage the translators have followed the text of John of St. Fhomas. 
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f the gift of understanding in Christ, who always enjoyed the 
beatific vision, is the same as the light at glory, Ghat gift is loeking 
to the faithful, who do not have the light of aslory. ‘hua there are 
only six gifts and not scven. | 


71. Et might be objected: The gift of understanding was district 
from the hight of glory in Christ, since He was at the saine firac bicssed 
and a wayfarer, There remains, then. 1 sullicient foundation fer us- 
serting that in those who walk in faith there are seven gifts, while in 
the blessed the gift of understanding wil] be sapplantedl dy the tight 
of glory. 


72. On the contrary, if the gift of understanding was in Christ, as 
it is in us, that is, for his state asa waytircr, tt was ctther an obseure 
lightincompatible with the posscssion of the beatifie vision, oran evideut. 
lignt and compatible, just as the infused knowledge and whatever 
clear experimental knowledge Christ had wore nok repugnant to Sis 
Deatific knowledge and are even now found in Christ. If the first 
possibility is true such a gi/t cannot be pluced in Christ any more 
than can the faith, since there was nothing obscure in the intellect of 
Chnst, who was most completely blessed, full of grace and truth. Ef 
the second possibility is truce, then why should not the gift remain in 
Christ even in heaven’? If this gift is clear and in no way repugnant 
to the light of glory, there ts na reason for Its nok rematning with Him 
even after He was no longer on earth. Being « perfcetion in itself ike 
the infused knowledge of Christ, the gift is not repugnant to the vision. 
It need not cease nor be destroyed when tits lily cones Lo an end. 


78. In heaven the other gifts related to the intellect, wisdom, 
knowledge, counsel, will remain. They will not be mingled with the 
light of glory. Consequently, the same may be affirmed of the aft of 
understanding. The infcrenee is evident, since the same basis prevails, 
The light of glory attains to God, and ¢reatures “mn” Gad, and their 
Natures and causes, and it directs the will to wet in accerd with com- 
plete unfailing union. If, therctove, fram the very fact that the gilt of 
understanding has immedcliate experience of the divine essence, tt ts to 
be identified with the light: of glory, by the sume token so are the gifts 
of wisdom and knowledge. They too know things through w union 
with God, considering things in their causes and through these causes 


providing a rule of action. 
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74. Phe proof for the principles of such a conclusion may be found 
in the words of St. Thornas 2S The gifts of knowledge and of counse! 
will remain in heaven just as the gifts which arc eonecrnedt with the 
active life. They will not be coneerned with the sume matter nor 
actions which are in doubt. The act of knowledve will be occupied 
with God as the rule of judgment. The act of counsel will bc concerned 
with Him as the illuminator in discovery.” Similarly, the gilts of 
understanding and wisdom may remain, although in a different way. 
Understanding and wisdem are coneerned principally with divine 
things: understanding with penetrating and apprehcading, wisdom 
with judging from causes and resolving to them. ‘hese gilts do not 
need to change the matter of their operations. ‘They aced only change 
the manner. They will then afttam to God perfeetiy and in a clear 
manner, at least according to presuppositive and regulative principles 
—as will be explained in the next chapter. 


75, Vhe reason for all this lies in the fact that infused knowledge, 
by which things outside the beatific vision are known through divine 
revelation and supernatural light, is given fo the blessed and was 
found in Christ. Likewise, there is a gift of knowledge, which pertains 
to supernatural knowledge under the impulse of the Holy Ghost. The 
gifts of understanding and wisdom are given in the same way, since 
they are mutually connected.2 Wherever the gifts of knowledge and 
wisdom are found, the gift of understanding should be presupposed, 
since it penetrates the principles of wisdom ard knowledge in a way 
proper and connatural to them. 


76. Another question now arises, By what formal prineiples are 
the gifts of understanding and wisdom distinguished from the light of 
glory? Since they are concerned with the clear knowledge of God, 
what act do they exercise distinct from the beatifie vision? 


77. The reply to this question requires but a word. The light of 
glory elicits the beatific vision of God before there is any love, since it 
regulates and arouses love. The gifts of understanding aid wisdom 
are knowledge founded upon and following after the love and taste 
of divine union with the soul and its being connaturalized with God 
through love. As far as the beatific vision is concerned, the knowledge 
of the blessed is of Gad as He ts in Tlimself, This knowledge precedes 

1411, d. 33, a, 4 qu. 3. > Cf, I-11, q. 68, u. 5. 
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the beatifte Jove of charity which arises Prous it. As furias bho kino. 

ledge of God outside the beatific vision is concerned — knoawtedge from 

effects and in them-—even the blessed have a anaatlohl knowledge, 

both infused in the supernatural order and acqiuived in Vhe reetaral 

order, The first and most cffeetive af supernatural thines knows ts 
born of the love and internal fruition by which the soul adheres to 
God, is made connatural to Efini, and is united to Jltm. his effect is 
something created. It is the province of the light ancl the habit of the 
gifts of understanding and wisdom to penetrate and apprehend divine 
things and even the causes of mysteries front this connaturnlity and 
from this experience of His prescnee. ‘Phe knowledge of diving things 
through their supernatural or natural clfects wifl pertain to the other 
types of knowledge, cither infusecl or natural. Because they do not 
proceed from an adhercnee to and loving coanalurality with Gee, 
infused and natural knowledge are ot gitts of the Moby Ghost nor 
even mystical knowledyc. They are purcly inteHcetual expericuecs of 


reality. 


78. In heaven, this experiential, loving, and mystieal knowledge 
of divine things presupposcs the vision of God, regulating love tor 
Him and, consequently, expericnee of the divine. By & the under- 
standing is made quite adequate to divine thmgs in 2 mystical and 
loving knowledge of truths outside the bestifie vision. This mystical 
knowledge is not formally the beatific vision, although if is dertved 
from it—just as in this life understanding is derived froin faith and 
regulated by it. In heaven the soul will be so absorbed by the visual 
presence of the divinity that in the spirit and iove by which it adheres 
to Him it will mystically know and touch God. God Himself becomes 
all things in the soul. In whatever the soul sces in Him or outside of 
Him, it touches and tastes God in all. This experience is the sammnuiit 
of all mystical knowledge of God, but tt is not the beatife viston. It 
is rather a motion of the ILoly Ghost. regulated by the visian, so that 
in whatever it touches, and in whatever intcrior cxperience if may 
have, it tastes and experiences God, and is as if intoxicated with wine 
and the outpouring of the divine plenitude. —where the tiow of the 
river gives Joy to the city of Gad. 


79. Areply may now be formulated relative to Ube initial difficulty! 
Regarding the argument from the authority of St. Thomas, it must be 
1 Cf. No. 65. 
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said that the Holy Doctor allirms that the vision of the divine essenec | 
pertains to the perfected gift of understanding, not as though the — 
latter clicited it, but rather because the visiou is regulative of the gift. 
St. Thomas docs not tire of teaching that the gifts presipppose the 


thevlogical virtues through which God is united to the intellect and ¢ 


the will. In this life He is united to the intellect by faith, Fu heaven 
the union is accomplished by vision. With God thus united and ren- 
dered connatural to the soul, the intellect is moved by the Moly Ghost 
to penetrate and apprehend Cod and His mysterics as they are in 
themselves, precisely as truths intelligible of themselves and known - 
as if speculatively—-in the beatific vision. But even more, the imtellect 
is moved so that it may lovingly and mysticuliv know dlim as He is 
knowable outside the beatific vision, auc in Ibis effects, that ts, tn an 
internal lave, and fruition, and taste, which make the saul cannatural 
with God and intimately united to Hii through love and His in 
dwelling. This is a created effeet, the love lefl in the soul by the 
presence of Divinity. The apprehension and penctration of things 
divine, derived from this effect of union and connaturality with God, 
gives a mystical knowledge which is a result. of the beatific vision and 
inferior to it (for the gifts are inferior to the theological virtues and 
hence to the beatific vision).+ 

Since, however, the gift of understanding is regulated and directed 
by the beatific vision, the vision of the divine essence is said to be 
within the scope of the gift, as a presupposition and regulative norm, 
not as something the gift elicits. From the visian comes love, aud 
intimate affection, and a fruition of God. Irom the fruition comes a 
loving and cxpericntial knowledge both of God as He is in Timself-- 
this the vision itself gives—and of God as He is attained aud ex- 


perieuced within the soul. 


80. It miht be objected that all this does not seem to he more than 
a reflex knowledge of the beatific vision and fruition of God. The gift 
of the Holy Ghost would not be required for such knowledge, Quite 
sufficient would be the infuscd know!cdge through which graces and 
Spiritual gifts like the beatifie vision are known. 


81, However, the taste and internal expericuce af divine sweetness, 
upon which mystical knowledge is founded, is not granted without 
some refiection upon the act of tasting and enjoying God. This 

Cf. I-II, g. 68, a, 8. 
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refieetion can be twofold. Phe first Lends to a knowledge of Lhe act as 
a being, its reality and nature. The other re(leetion ts directed ta 
knowledge of the excreise of that act, and the effect which if leaves 
in the soul experiencing God. Mystical knowledge is founced upon 
the second, the loving knowledge or reflection ou the act by which 
the blessed enjoy God. 

It is a vastly different thing to know san object in tis nature and 
being, even through reflection, and to knew i expericnhially and 
lovingly. Through His beatifie and infuscd Knewlodge Christ Oar 
Lord knows most perfectly Ifis own obedience in [is Passion. Yee He 
learned obedience from the things that He suffered. Senularly, the blessect 
sce God most perfectly through the beatife vislon. Nevertheless, the 
soul Jearas froin the things that are experienced in fay and fruition. 
With the mundation ancl pouring forth of the whole Fount of Life 
through the gift of understanding the soul knaws how sweet Lhe Lord is. 


82. The citation from St. Thamas’ Commentary an the Book of 
Sentences has no more force than the one fram the Swzma. Yet it 


_. should be noted that the gift of understanding attains to the divine 
' essence by having an immediate expericuce of it, nol. formally, as if 


the vision itself were clicited by the gift, but rather that the gift pre- 


supposes and is regulated by the vision. From the vision there results 


a fruition and an intimate love, an expericntial taste of God. This 
consummate and perfected pift of understanding attains to the divine 


‘essence by intmediate contact, as regulated by the beatific vision 


which it always presupposes. 


83, The gift of understanding in its formal aspect penctrates and 
apprehends the divine mystenecs with an experiential and loving 
clarity, but it does not know the quiddity of divine things. It pre- 


‘supposes the immediate cxpericnee and experiential knowledge of 


God as a regulative principle. UVhe beatific viston is intuitive knowledge 
of the essence of God, and in so far as tt. is intuitive it 1s expericntil. 
From this experience arises an affection and an enjoyment of God by 
which the soul has fuller loving contact with Him. The presence of the 
Holy Ghost and the inffaming plenitude of divinity is felt in the will, 
My beloved put his hand through the hey hole, aud vey bowels were moved 
at his toch. . 2 . My soud mefted when he spoke? ‘The beloved has a 
divine contact within his soul,in the bowels of love. ‘Phe very sweetness 


1 Hebrews, v, 8. * Canticle af Canficles, v, 4, 6. 
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of the act lqucfies the soul and tetally conforms it ta the beloved, 
and unites it to Him. Such a contact ean never be {cht in this in 
hife although some shadow of it may be experienced: £1 my hed by 
night £ sought him whom my soul loveth: I sought him and found hin 
nol.’ Arising, the soul finds Itim after a variegated experience. It 
finds Him in His clfects, and it sighs for Hin, bringing [fim to the 
home of its mother and into her bedchamber, the eternal joys of the 
Lord, Accordingly, from this expericntial and loyiug union, at sts 
highest. peak when regulated by the beatifie vision, ariacs the kuow- 
ledge which ts the gift of the Holy Ghost. This knowledge attams 
divine things in an experiential and loving manner. Tt is founded upon 
the experience of diyine enjoyment and sweetness, which presupposes 
the beatifie vision. 


84. Even in heaven where there is an intuitive expericnee of God 
the knowledge in the gift of understanding pracecding through a 
loving experience js not superfluous. Ie js not unfitting nor super- 
fluous that God should be known in the same intellect, by both infused 
and acquired knowledge. So it is not unfitting that there he a tavefold 
experience of God and divine things, One of these is intuitive and 
through vision, They shall see ihe king in his elegance.?, The other is 
loving und full of the joy of contact, Mts right hand shall embrace me.° 
Ifis breasts are given to the soul since we will be glad and rejoice in 
them remembering thy breasts more than wine.* 

This conjunction with the divine breasts, more sweet than wine, 
will be the loving and experiential knowledge in contact. It will be 
less intuitive than the vision, since it is founded upon something 
created, upon divine enjoyment. However, it is not superfluous, since 
it, knows God in another way and under another formality. Although 
it will not he a formal intuition of God, it will not be lacking in clarity. 
Ft will be similar to the knowledge of God which is had through infused 
knowledge or demonstration. These are not obscure, although they 
are not intuitive, Tt suffiecs that such kuewledge be founded upon an 
effect derived from the beatific vision, manifesting the presence of 
God in the love of the soul. 


85. The statement$ that in heaven the gifts wil! not remain distinct 
from Lhe virtues needs explanation, St, Thonins® is not referring to 
1 Canticle uf Canticles, vii, 1, * fbhid., i, 3. 
7Cf, Isaias, xxxiii, 17. ® CT, No. 65, 
® Canticle of Canticles, viii, 3. ‘112, d. 32, q. 1, a. Bad 6. 
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the substanee of the gilt and to the spieeles of act whieh it elicits, but 
to the manner and regulative principle which the gift receives from 
the beatific vision and the light of glory. The gifts will remain inctis- 
tinet from the virtues as far as their regulative principle and imanner 
of acting are concerned, but they will be specifically and essentially 
distinct. 

The justification for this terminology comes from the text itsell’, 
St. Thomas distinguishes three kinds of gifts. ‘Plrere are some which 
share the same object with the theological virtues, since they are 
eoncerned with God and divine niystcries, for example, wisdoni and 
understanding in their respechive penetration and judgment. Others 
do not share the same material as the (heological virtues. lor exaniple, 
the gifts of knowledyc and counsel are concerned with things ercated, 
Moreover, fortitude, puety, sad fear share the albyects af the moral 
virtues. 

The gifts of the last group mentioncd co not operute upon the sanuw 
natter in heaven that they had in this ile, yet the measure by wich 
the gifts exceed the virtucs remains, If is nob difhenuit to uncterstarct 
how the gifts of the second type can reniain in heaven as distinet from 
the beatific vision, for they are concerned with different objects, 


86. The difficulty arises with respect to the gifts of the frst type 
and how they can remain, since they are concerned with the same 
object as the beatific vision, God. These gilts perfect the conten 
plative life of man here belaw and remain in heavea with only i nore 
perfect mode of the same act they had in this life. Atthough even in 
this life the gifts clevate the soul to a higher manner of acting than is 
proportionate to the human nature, they can never attain to the mode 
of acting which they will have m heaven. St. Thonias’ asserts that 
the gifts which share the same object with the virtues will not remain 
in heaven. This should be understood to mean that they will not 
remain distinct as far as the manner in which they are perfeeted or as 
far as the regulitive principle is concerned. This docs not apply to 
their specific natures or to the acts they elicit. 


87. A final «difficulty :-—The gifts of understanding and wisdom 
seem to be theological virtues since they have the same proxunate 
object, God. 

However, this argument fails since the gifts do not have as thetr 

151, d. 32, q, 1, a. 3 ad @. 
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object God as He is in Himself. They are related te God as Ile ts 
expelicneed and made connatural and united to the soi) in something 
created, namely, in the loving and expericntial untow of charity. 
Hence, mystical and Joving thoughts are not of the essence af the 
object in Itself. Qn the other hand, the theological virtue has as its 
object Ged as He is in Himself and uot as He is in ercatures. 
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THE GIFTS OF WISDOM AND KNOWLEDGE 


1. In the doctrine of St. Thomas the gifts of wisdom und kuowledge 
are distinct from the gift of understanding .as is evident from thie. 
preceding chapter. The gift of understanding has as its function the 
apprehension and penetration of truth, while the other gifts fudge of 
that truth. This point was brought out by distinguishtne simple 4 
judgment, such as is had through the habit of principles in the sinaple 
penetration of terms, from a resolutory or anulytic judgment, of the 
scientific habits, which give the essenee and the cause of the thing 
understood. 

This chapter will be occupied with explainmg how the gifts of 
wisdom and knowledge are distinguished from the moral virtues, 


4 
% 


wee 


which are in the appetitive potency, and from the tmtellectual anc 4! 
theological virtues and the beatific vision, which are all related to the :@ 
tntellect. rt 
If 
The formal principle af the distinction of the gift of xetsdom from the ; : 
other gifis and habits Z 4 
2. Two things are to be noted in making any disttnetions among : 
the habits and virtucs: st 
a) The first is the formal nature under which each proceeds, for this oe ; 


formal principle specifies the act and the habit. 
b) The second is the object, which stands as the matter upon which 


the habit acts through the medium of its formal nature. 


8. Accordingly, in explaining the formal nature of the gift of 
wisdom, St. Thomas? argues from a proportion and likeness to the 
intellectual virtue of wisdom. This is the wisdom that judges of things 
according to their highest causes, as does metaphysics in the philo- 
sophical disciplines. For this reason, St, Thomas frequently attributes 
judgment te the gift of wisdom and the apprehension and penetration 

1 Summa Theologica, 1I-II, q. 68, a. 4. 
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of divine truths to Lhe gift of understanding. But St. Thomius docs 
not: aflirm that the proper, specific, and adequate nate of wisdom 
lies in the mere fact that it judges of divine and supernatural things. 
Judgment is within the province of other habits besides the gift of 
wisdom. 

Faith has a judgment smee in belief there is a determined sssenl 
to divine things. Even prophecy judges of the things revealed to it,? 
The infused knowledge im Christ, the gift of knowledge in the finchful, 
the knowledge preceding and regwating the pions affeetion before 
faith, and a multitude of other things which are known through the 
impulse of the Holy Ghost are known with some sort of judgment, 

Thus any explanation of the gift of wisdom which relics upon 
the mere fact that it Judges of divine things from an impulse of the 
Holy Ghost is not adequate nor has it given the proper and specific 
nature of the gift. 


4. Father Suarez’ posits such an argument in the form of an ob- 
jection against St. Thomas, who states? in a definitive uianiier that the 
gift of wisdom is given to perfect the speculative intellect in its 
judgment by a special impulse of the Holy Ghost. He alleges against 
St. Thomas all the instances proposed above, and finally decides that 
there is not an adequate description of the gift af wisdom in the ex- 
planation of St. Thomas. 

However, nenc of this has any probative value against St. Thomas. 
In the beginning of the article the TToly Doctor presupposes that the 
gifts perfect a man so that he may be prompt to follow the impulse of 
the Holy Ghost. From this he proceeds to show how the gifts are 
distributed throughout the intelicctive and appetitive powers. Among 
these, he notes that it is the special province of the gift of wisdom to 
/ judge. [ts judgment is unique, procecding from a special impulse, 

by which the mind is elevated to judge with promptitude, and by 
Be the soul is united and subjected to God from 4 connaturality 
and expericnce of divine things. This is an adequate description of the 
gift of wisdom. Neither prophecy nor faith can do this, sinee they can 
be found in sinners, who are not united to God by grace. Even infused 
knowledge does not judge from an experience or umon or eéffcetive 
attachment but rather from the truth of the thing clearly known as 
jt is in itself. 

The gift of wisdom docs not judge from any knowledge derived 
17-19, g. 171, 17s De Gratia, c. 18, a. 2. 4 T-IE, q. 68, 2. 4, 
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from study and reasoning about causes or even by alight which rmant- 
fests them im themselves. TE judges from a connaturality ancl inion 
with the supreme cause which is posscssed as if were through ex- 


perience, 


5, It must be presupposed, then, that the wift of wisdoin is ordained 
to a resolutory and analytic judgment of civine things not to the 
simple judgment in the understanding of principics. For wisdom 
forms its judgment through the highest causes, The task of Lis 
chapter is the cxplanation of how wisders knows these causes ancl 
under what formality il judges of them. 

Following upon this there is the treatinent of the objects of the 
gift; what are the divine truths concerning which wisdom judges? 


6. The formal nature by which wiscom knows the highesl causes 
is an internal experience of God and divine thines. Itis a taste, love, 
delight, or internal contact, of the will with spirttual Lhings. By 
reason of its union wWiLh spiritual truths the soul is, as It were, made 
connatural to things divine. Through this tasting wisdom discerns 
spiritual truths from the sensible and created. In this life wisdom 
acts only imperfectly, by means of negation, bul: in heaven tt acts 
quite perfectly, through positive evidence. The soul is moved toa 
uncover the cause or reason of whatever it tends to know through 
wisdom. According to St. Thomas? rectitude of judgment may be had 
in two ways. The first way 3s according to the perfect use of renson. 
The second is through a certain connaturality with the things to be 
judged. For cxample, in regard to inatters of chastity, aman who has 
learned-moral scicnce may judge correctly of them by his power of 
reasou. But one having the habit of chastiby judges of them through 
a connaturality towards such things, Likewise, it is the province of 
the intellectual virtue of wisdom to judge of divine things through 
speculative inquiry. But it pertains to that wisdom which is a gift of 
the Holy Ghost to judge of them according to a connaturality with 
them. Denis, in The Divine Names,? wrote of Hicrothcus that ‘f he is 
perfect not only in learning divine things, but in suffering them as 
well.” Refcrence should also he nade to 5t. Thomas’ Commentary 07 
the Sentences? in which he teaches that wisdom implies an overflowing 
fullness of knowledge, which imparts certitude of great. and marvellous 


1 De Divinis Nominibus, c. 3, 1,P.G, 1m, 648. 
“III, &. 35, q. 3, a. 1. 


2 TEI, q. 45. 
71L-U, g. 45, a, 2. 
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things unknown to others. It is a certitude that ean judge all things 
and order things through its fullness. 


7. With the foregoing as a cleseriplion of wisdeni in general, St. 
Thomas continues by adding a distinction. ‘ The plenitude of know- 
ledge had by some through study anc an aeuteness of intellect. is the 
virtue the Philosapher! called wisdom. But in others a plenitude of 
knowledge is oceasioned by an affinity to divime things, as Denis 
wrote of Hicrotheus who learned divine things by suffering them.” 
Again in distinguishing wisdom Sram faith St. Thomas writes :? 
“ Buith is a simple knowledge of those articles which are the principles 

of all christian wisdom: the gift of wisdoin goes on to a certain divine 
-and ina way explicit contemplation of the artieles held by faith in an 
undeveloped himan way. Tenec wisdom is a gift and fathoa virkue.” 


& Wherefore it is of the formal nature of the gift of wisdoin that. 
it proceed through causes and through divine reasons (which are the 
highest causes) in the search for erther divine or created truths: for the 
spiritual man judges all,* 'These divine reasons through which wisdom 
procecds to give its account are not known in their essence by this 
gift of wisdom, but lovingly, mystically, and for a comuaturality and 
union, or interior experience of divine things. 

The similarity between the gift of wisdom and the virtue called 
wisdom (as among other pifts proportioned to virtues) arises from 
the fact that both are conecrned with the attainment of truths through 
their supreme causes. Both the virtue and the gift imply an intelee- 
tual habit-—indeed the highest of the intellectual habits, supreme in 
the order of knowledge, Since it is proper to science to know enuses, 
the science which considers the highest causes is suprerne and holds 
the most eminent place. For neither would be supreme If re did wot 
have some eminence over the other types of knowledge. ‘Uhis should 
be wisdom, either the virtue or the gift. 


- 9, Phe difference between the gift of wisdom and the virtue of 

wisdom should be founded upon their respective modes of knowing 

! the highest causes and of abtaining through them the truths they 

" know. The gift of wisdom in a loving and m ystical way attains diyine 
things which are the supreme causes, This mystical experience is 
properly considered a gift of God. For although all the supernatural 


1 EE Nichomachean Mihics, * TIL, d. 35, q. 2, a.1. ad 1. 
* I Corinthians, ii, 15, 
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habits and virtues are gifts of God, it is one thing to attain an object 
by means of a gift and quite another to attain Lo it, because of the gift 
as if the act of giving with which God gives Ilimsclf to us pertained 
to the essence of the act of uttatning the object. God gives Hirnsel! 
through His Spirit: ancl Tis will, inasmiuse as Ue opens His heart. 
The primary thing in any gift is that the giver should apen his heart 
and give himself or his will to another. He should be joined te the 
other person in heart, i.c.. in spirit and love, according to David: Ef 
you come peaceably to me... deb my heart be Joined ta yous 

The gift of wisdom is not fust any sort of wisdom hut the spirit 
of wisdom, It proceeds from love anda spirit, from a piving by which 
men experience within themselves haw good the will of God is, In it 
they rejoice and through it they judge perfectly of divine things, 
"Therefore, the forraal aspect under which the gilt of wisdoin reaches 
the highest cause, the divine cause, is an expericntial knowledge of 
God, in which Ee is umted to the soul in its veey depths and gives 
Himself to it. This is the meaning of “‘ knowl by the Spirit,” 
knowing not from an iJurmination or speculation on the divine nature, 
but through a loving ¢xpericuce of unten. 


10. At this point, it might be objected that the spirit of love is in 
the will, while wisdom is in the intellect. The light of the intellect 
does not become more intense by reason of the will. Consequently, 
judgment and wisdom caunot increase by reason of a vift which 
belongs to the wilt. Moreover, since experience and loving union are 
the natural consequences of the act of love in the will, they are not 
supernaturally added to the virtue of charily. Therefore under this 
aspect the gift of wisdoin is not distinguished from the virtue of 
charity. 

If a reply were to be made according to the opinion of Father 
Suarez, it would read somewhat like this. Love transforms the beloved 
into the one loving through « peculiar union. There easily arises from 
this a judgment through a sort of connaturality to the ohjeet. Ac- 
cording to St. Augustine,* “‘ ‘Phe nore ardently we love God, the more 
surely and serenely we shall see Him.” One who loves is more atten- 
tive to the thing loved and is more casily pleased by it. In the words 
of Our Lord, If anyone desires to do his wilt, he will know of the teaching 


whether it ta from God.* 


z Viii De Trisrstate, ¢, Y, MP 2. NAL, 959. 
4 Jahn, vil, 17. 


17¥ Paradipomenon, xii, 17, 
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However, this argument alone does not suffice to explain the proper 
and formal aspect of the gift of wisdein. For if divine love and union 
and affective connaturality alone are presupposed for the mind to be 
more attentive in the consideration of the object af its love, und for it 
to be more easily pleased by tt, wisdom would be restricted ta the 
order of efficient causality or apphcation, The will woutd merety render 
the intellect more attentive im its consideration, nol by offering more 
light or expounding anything im the intellect but by applying the 
intellect to operate under the same light with greater attention, This 
action would Icave the type of knowledge unchanged, It would be 
much the same as when the wul applies the power of sight or hearing 
to act with sreater attention. The will docs not pertcct the poteney or 
sharpen the sight, but: merely applies the faculty to the act of secing. 
If love does nothing more than this to the gift of wisdom, the precise 
nature of the light and the formal aspect on the park of the inlelect 
which distinguishes this gift from faith and the virtue of wisdoin would 
remain unexplained. 


11. Wherefore if must be noted that love can be considered in two 
Ways: 

a) First, as it applies itself and other powers to action, This love 
is restricted to the executive or efficient order. It applics the agent ta 
act. 

b) Secondly, as it applies and unites the object to itsclf, assimi- 
lating it through fruition and making itself thereby connatural and 
proportionate to the object. Love experiences its object with a sort 
of loving taste, according to the Psalmist, Taste and see. In this way 
the onc loving takes on the condition of his object, that is, through 
the affective experience the object is rendered more conformed, pro- 
portioned and united to the person, more suitable to him. l*or this 
reason, the intellect is carried toward the object as something ex- 
pericneed, brought into agreement with it, as it were. In this sense, 
love is not considered precisely as moving, rather it belongs in the 
genus of objective cause, since through expericnce the object is 
diversely proportioned and made suitable to the intellect. 


12. An objection: Love and affection cannot experience more in an 
object than knowledge provides. Therefore, even before the union 
of love and intimate affective experience there is presupposed a 
t Psalm xxxiii, 9. 
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knowledge of the thing to be experienced and loved. What is this 
knowledge? Ts it wisdorn, ts ik faith, or is th something elsc? Tf it is 
wisdom, if preecdes love and is not founded upon the taste or ex- 
perience of the olyject, Tf it is faith, then wisdom knows no morc than 
faith. The whole postulate of such love woudel have already oceurred 
with faith. If it is something other than wisdom and farth, whit is it? 


13, Reply: Love or affeetion cannot expericnee more in the object: 
than is presented te the will, since tt cannot be atlracted to a thing 
which is not proposed to it. Nevertheless, in tts niuiunner of atkaining 
the object, the will can be united to an object and expertence it in it 
better way than that proposed by the intcHcet. Por the intellect 
proposes things obseurcly and with a ecrtain umount of Imperteetion. 
On the other hand, the will is attracted to the object as it 1s in itself. 
Such is the case with charity, even when Gocl is known only obseurely 
through faith. Furthermore, the will sometines desires all the more 
fervently to see a thing in itsclf and enjoy it, when the objeet of its 
desire is hidden under 1 veil. For the object is proposed to the will in 
some extrinsic testimony and not as it is in itself. It is offered under 
a veil in such a way that more lies hidden than is known. The very 
fact that the greater part of the abject lies hidden arouses the wl to a. 
greater desire. The affections are united to the object which the in- 


teliect does not know how to proposc. 


14. Upon this basis, St. Thomas! shows that charity is more ex- 
cellent than faith, since faith, which ts of the unseen, attains to God 
only obscurcly and at a distanec. Hut charity attains to God im- 
mediately as Ie ts in Himself, intimately uniting itsclfto Him although 
He lies hidden in faith. Despite the fact that faith regulates love and 
the union with God, inasmuch as it proposes the object, nevertheless, 
as a result of the union with God there is an immediate loving contact 
in which the intellect is moved to judge of divine things in a way 
superior to that offered by faith, It penetrates and knows that there 
is more hidden in the things of faith than faith itself manifests. The 
soul loves more, tastes more with tts affections, and through its 
fullness judges what it knows of divine things in a higher way. Mean- 
while it rests upon an experiential Jove and an tmpulse of the Holy 
Ghost moving the intellect and giving it a higher certitude in a higher 
way than the naked testimony of faith. 

17-II, q. 66, a. 6 and IT-W, q. 25, a. 6. 
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15, The response te the argument that the will does not add greater 
light to the intelect should be clear from what has been noted above. 
The will docs not formally ihiminate the intellect. However, 1 can 
causally furnish the intellect with greater hght, in so far as love makes 
the object more mnited to the soul, more munediately attached to it 
and tasted by it. Thus the object is presented anew to ihe intellect 
with a different suitability and proportion te the will. Tlie oliject ts 
felt as if by an iminediate experience. From this arises an under- 
stancing that what is thus fell in love is higher and more excclent 
than any consideration of faith, or any other known truth, Thus the 
intcHeet proceeds to judge of these things and divine truths arearding 
as it knows them in this loving experience of God, which is more 
exalted than a consideration of Cod by any amount of hurran cffort, 
Such an experience of divine things through union and love makes the 
object knowable in a way quite different from amy other light or from 
the testimony of faith. The formal diversity of object in this know- 
ledge is caused by the unifying function of love: the object is united to 
the knower and expericneed by hin. 


16. Aithough this taste and enjoyment uaturally and necessarily 
results from love, it is not natural in the sense of being in the mctural 
order. It is a supernatural enjoyment and taste, following upon 
attainment of a supernatural love, and regulated by the supernatural 
knowledge through fatth in this life and vision in heaven. Et is tol 
repugnant, therefore, that a supernatural gift should be founded wp 
such knowledge. The supernatural experienec of God ts derived from 
the Spirit, and mystical, loving wisdom flaws aecordinyly from the 
union of the soul with Ged. 

17. ‘Fhe formal distinction hetween the gift of wisdom and faith 
and the other gifts may be derived froin what has already been nated, 
That the gift is distinct from the acquired intellectual virtues is 
already manifest. The gift of wisdom proceeds from 2 ynotion and 
supernatiral impulse of the Holy Ghost. Consequently, it is formally 
supernatural. It has a connaturality and loving experience of cliviue 
things. On the other hand, the virtue of wisdom is a resulé. of natural 
speculation and effort. 


18. 4 posteriori, the distinction of the gift of wisdom from faith is 
easily ascertainable, since the two are separable. Faith is found in 
smners who have not grace. ‘Phe gift of wisdom is found only in the 
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just: For wisdom will not enter into a nedicivus saul, nor dwell in a 
body sulject to sins.t Moreover, the gitt of wisdom but not faith is 
found in the blessed, since it is said of wisdoin, my ubode ds in the full 
assembly of saints. 


19. 4 preori, the distinction between the gift of wisdont and faith 
may be derived from their diverse formal aspects. Faith ivelves a 
simple assent after the manner of one believing in authovity or in the 
testimony of a witness. Et neither inquires inte the thing tt believes 
nor understands rt through causes. Ou the olher hand, wisdom ineder- 
stands its object through its cnuses, and jadges of it analytically, For 
wisdom is the supreme scicuec, knowing a thing through its highest 
causes. The gift. of wisdom, therefore, has sume kKuowledye of these 
highest causes, not tndecdl in their essence, but through a certain 
experiential and affective union, According te Our Lord, £f anyone 
desives to do his will, he will kuow uf the teachtiig whether il is frone God 3 
and in Keclesiasticus if is noted: The love of God is an honournhle 
wisdom. And they to whom she shall show herself love her by the sight, 
and by the knowledge of her great works* 

Wisdom, therefore, presupposes the love of God, anc ts founded 
upon it. It is a mystical and loving knowledge of divine things. 
Consequently, it presupposes faith, which antecedes and regulates 
love. In heaven, it presupposes the beatific vision, from which love 
and enjoyment arise. Therclore, of its very nature, the gi’t of wisdom 
is a mystical and loving knowledge which presupposes farth und is 
distinguished from it, : 


20. With this in mind, one may casily understand the words of St. 
Thomas:° “ The gift of wisdom differs from faith, because farth as- 
sents to truth taken in itself, but judgment according to divine 
truth is the province of the gift of wisdom. Hence, the gift of wisdom 
presupposes faith, sinee cach man judges well what he knows, as ts 
mentioned in the first Book of the Ethics.’’® 

That Father Suarez” finds such obseurity and dhiiculty in these 
words is really remarkable. Fe is not apparent to him that ussenting 
to divine truth is different from judging according to divine treatin. 


4 Keclestasticus, i, Uk, 15. 
517-10, q. 45, a. 1. 

ef Ethics, c. 3. 

7 £1 De Gratia, ¢. 18, n, 2 and Ff, 


i Wisdom, t, 4. 
2 Feclesiasticus, Kxiv. Ai. 
* John, vii, 17. 
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Apparently oblivious of this distinction taade by Cajetan,! Suarez 
would object that if judginent is an assent, St. Thomas’ reason for 
distinguishing faith from wisdom is not apparent. Faith assents to 
divine truth as it is in itself, while wisdom judges according to chvine 
truth. For Suarez this is the same thing, for ta assent to divine truth 
is to assent according to divine truth and because of it. Assent ancl 
judgment are the same thing; neilher is a broader teriu than the other, 
Just as there ts assent: which is clear or obscure, certain or uncertain, 
so itis with judgment. Whatever faith does by assenting, wisclont docs 
by judging. Hoth are concerned with the same object: from Lae point. 
of view of the manner of acting {the formal aspect) there docs not 
sccm to be any differcnce between asscnt and judgment. 


21. The reply may be formulated from the doebrine of the pre- 
ceeding chapter, namely, that there are two kinds of Judgment. One 
is a Simple assert, such as is had in the judgment of first principics. 
Assent is made to these principles frorm the evidence of the terins. 
Likewise simple assent is had in faith. In the judgment that the thing 
is true, there is no inquiry into the causes of the thing, but merely an 
assent to the testimony and authority of the witness. The other 
type of judgment is analytic and scientific. When a man assents tothe 
truth, judges of it, and cven gives reasons for his judgment, investi- 
gating and defending it, he not only knows the thing, but he knows the 
foundation and cause of his knowledge. Sich an xeti is proper bo 
seience. It is called wisdom when it is bad through the highest causes. 
One judgment, therefore, is analytic and scientific, the other is not 
scientific but simple. 

The simple judgment without reasoning and investigation of causes 
pertains to faith. The scientific and analytic judgment is the province 
of wisdom. The words of St. Thomas contain no other “ mystery,” 
nor need they bear the exaggerated obseurity and difficulty Father 
Suarez would heap upon then. 


22. The very words of St, Thomas imply what has been stated 
above. He writes:* “It pertains to wisdom to consider the highest: 
causes, through which it may judge of other things with the greatest 
certitude and according to which it should order other things,’ ‘Phe 
words *‘ through which *® and “ according to which” indicate the 
explanatory reason and analytic judgment of an object through its 

1 Commentaria in L-1F, q. 45, a. 1, 4 {I-II, g. 45, a. 1, 
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causes and according to ibs causes. Wher St. Thomas adds! that. 
“judgment accordiny to divine titth pertains to the gift of wisiom,”’ 
he means an analytic judument. which judges according to divine 


truth as through a cause. 
Faith docs not have such a judgment. One who helicves is con- 


cerned only with the authority and testimony of the witness; he docs . 


not consider the causes upon which that truth is founded. Wherefore, 
Just as itis not misuiuble nor dileals ror obscure to distinguish two 
assents of judgmicnts, one scientilie and the other simple, so it is not 
difficult to consider that St. Thomas attributes one judgment, the 
simple one, to fatth; the other, the sctentiie onc, to the eilt of wisdoin. 


28. There is no foree ti the argument that ib belongs to faith to 
judge of divine truth as itis in itself, while if pertains ta the gift of 
wisdom to judge according to the divine truth, as if assent were one 
thing and judgment another. Nor is there any difficulty in this state- 
ment. What. if, sencrally speaktug, assent and judgment are Lhe same 
thing? The difference lies in the thet that the assent of faith is simple 
and not scientific, while the judgment of wisdom is analytic and 
setentifie. Hence, these two dilfer greatly. 

This is what St. Thomas wishes te say in his own bricf way when he 
affirms that faith assents to truth as it is Mm itsel(, while the Judgment 
according to divine truth belongs to the gift of wisdom. Assent to 
truth as it is in itself is an imimmedtate and simple assent. But to assent 
to one truth according to another is to judge of it from its cause. St. 
Thomas® expressly inentioned this in the words, “it pertains ta 
wisdom to Judge through causes and to order other things according to 
them.” If there is need for a more precise statement, it may be found 
in his Commentary on the Sentences:® “ Faith is a sunple knowledge 
of the articles, which are the principles of the whole of Christian 
wisdom. The gift of wisdom pracceds according to a deiferm con- 
templation and sort of explanation of the articles which faith holds 
envcloped according to a hiwnan manner (of knowing). 

Therefore, Suarez should have distinguished in faith the synple 
assent or judgeiment, as the asseut. to first principles, from the screntific 
assent or Judgment in the gilt of wisdom, which, as jt were, explains 
and evolves these principles ancl defends them. If he had done this, 
his exaggerated difficulty would not exist. 


1 EI-II, q. 45, ad 2. 2 ]J-1l, g. 45, a. 1. 


7 IIE, d. 85, gq. 1, a.1, ad 1. 
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24. The dtstinetion of the gift of wisdom from the gifts of under- 
standing and counsel is also quite evident. It is distinet from the 
gift of understanding, because the latter does not proceed analytically, 
any niore than does faith, nor docs it treat of causes. I nderstanding 
is merely a simple knowledge of terms and a penctration of them in a 
joving uncl mystical way, Wisdom is distinct from the gift of counsel 
because the latter is concerned with the government of actions, not, 
with the contemplation of divine things through their ultimate causes 
proper to wisdom. 


25, According to St. Thomas! the gift of wisdoin is distinguished 
from the gift of knowledge, which, although it proceeds analytically, 
judges through created causes and not the highest causes, 

However, the gift of knowledge is the seience of the saints, found 
ently in those who are in the state of grace, and proceeds froin a 
union with God through charity. It is dificult: to see haw wisdom 
should be through the highest causes, because it ts founded upon that 
union with God, while knowledge is not through the highest causes 
although it is founded upon the same union. 


26, The explanation lies in the fact that although faith knows God 
primarily, it knows many created things secondarily. One thing ean 
be the reason and cause of another, and faith and its exercise 1s some- 
thing temporal and created. From faith love and union with God are 
born primarily, and secondarily a love for neighbour and crcated 
things inastnuch as they belong to God. Consequently, a man united 
to God through love is made eastly movable by the Hoty Ghost both 
for understanding and judging divine things and for judging haman 
things. Of the divine he judges according to a love and a umion or 
experience which he has of them. He judges also of creatures through 
an experience of them, either in the affection ordering charity and tho 
love of the creature to God, or in the act of faith and the virtues, or in 
the manuer of tending to God through a remoyal of things ercated. 
This last cannot be done without a distinction being made between 
ereatures and God. For wisdom, then, to judge with sufficient reason 
that God is distinct from creatures, it must have a notion of buth God 
and erestures. 


27. In the union with God by grace and charity. there is sufficient 
basis for a twofold procedure in undcrstanding and judging divine 
1 Jf-i], q. 9, a, 2; q. 44, a. 2 and If, d. 35, 1, 3. 
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things. It may proeced through the First Cause Hiniscl’, to whon 
charity is primarily united, or it may go through human and created 
eauses, to which it is united secondarily and through which it is led 
back to an understanding of the First Cause. Wisttom, the highest 
knowledge, is founcca upon the first type of understanding and judy- 
ing, Upon the second is founded ordinary and inferior knowledge, 
Both presuppose the union of nan with his God through love or 
charity, and secondarily, a union with jus neighbour er creatures 
through the saine charity. By reason of the first, man is moved by the 
Holy Ghost to understand and judge of divine things. By reason of 
the second, he judges from ereated cnuses. 

In Sacred Seripture there are many examples and reasons for things 
which belong to either wisdom or knowtedge. Sonictimes Seripture 
mentions the Jesser causes, sonictimes the highest. The Apostles 
asked Our Lord about the cause of the blindness in the man born 
blind, they wanted to know its lesser or crented cause, namely, the 
sins Which wowld cause such a puutishinent. They said, Rabbi, who hes 
sinned, this man or his parcits, that he should be born blind? But Our 
Lord replied through wisdom by giving the enuse of the blindness from 
the point of view of the Supreme Cause, which is divine glory: 
Neither has this man sinned, nor his parents, bul the works af God were 
to be made manifest in his.* 

Moreover, the prophet judged of the wonderful things of God 
through the gift of wisdom when he said: Fur J do not know how to 
write about them. I will enter upen «@ recital of the powers of the Lord; 
O Lord, I will commemorate Thy justice alune. O Gad, Thow hast taught 
me from my youth, and even until now do f declare Thy wondrous deed.4 
Without literary cffurt, his soul enters upon a recital of the powers of 
the Lord, and it records [lis justice alone, as he had been tuught froin 
-his youth, since His anointing teaches us concerning all things. The 
power of God and His justice (which are the supreme causes}, the 
prophet gives as the reason and cause for the mighty deeds of God, 

which he announces. This surcly pertains to wisdom, Vhe same 

prophet, through the gift of knowledge, gtves the causes of the destrue- 

tion of sinners from the proximate cause of their sins. Zfow are they 

brought to desolation? They have suddenly ceased to be; they have perished 

by reason of their iniquity. Thus Sacred Seripture, in assigning the 
7 Psatn lxx, 15-37. 


1 John, ix, 2, 
2 Tbid,, 3. +Cf. I John, ii, 27. 
§ Pyaim xxii, 19. 


ems es 
.e 


Tr 
. 


ea 


=~ .-- 
~s* ~ 


. 


~The mb sik an © 1 
-3~% 


Se Ne 3, 


mr, 


a] 
i 
oth 
' ' 
‘ ‘ 

‘ 
‘ 
H 
i 
fe 
8 
'. 
| 
H 
Haran | ha 
i” te 
'. 
eH 
'. 
i ode 
4S. E- 
i 
“at 
* i 
. Pa 
al ° 
‘ i 
e ' “ 
‘ 
- Tp 
- «ifs 
roRbe ye 
z ii. 
. : Ih 
sf. 
H 
. ef 8 
. a Fae 
ai 
can | By 
: opi. 
Pia || 
af . 
2. : 
‘ 
| 
Ha 
H a 
A | 
‘ 
‘ 
ok 
! ye 
at . 
H . 
‘ . 
oak i 
ae cs 
' 
. ' 
» Tit. 
‘ 
‘ Fe 
edie dale 
' 
. ee? 
ie | 
‘ 
a | . 
typi: 
We 
ue i 
ibis Hy 1 
tg =a | H 
H ‘ . 
5 c 
' 
Pees | 
. 8 . 
a Hy 
ie a Fi 
:f f ° 
i 1 ” 
. u . 
> fa 
ify of 
1 ' 
th 


Fn eel Pg + 8 et, 

VIN, Tat 
- : ad 
7° == ‘ 

- ii 


“ 
oe ere “oy 


a°a OP hee ae 
—_—_—~Y 


136 JOUN OF ST. TITLOMAS 


causes of these truths, cites examples either of the pift of wisdom or of 
knowledge. Much insight into these gifts may be obtained by anyone 
whe grasps the cause of the distinction in Scriptural usage. 


28. Vinaliy, the gift of wisdom differs tram the gift of counsel. Lt 
is true that wisdom is directive of actions inasmuch as iliey are 
regulated through eternal laws contemplated in wisdom.' Neverthe- 
less, over and above this there is need for the gift of counsel corres- 
ponding to prudence, which directs the maralt virtues. The virtuc of 
prudence is distinguished from the virtue of wisdain in this, that 
prudence regulates according to human rules acts done here and now. 
On the other hand, wisdom is not immeciatcly regulative of action. 
It is conteniplative and knows the Supreme Cause, upon which de- 
pends the cssential knowledge of the rules and of the actions, Further- 
more, it establishes and defends the universal principles upon which 
such rules depend. 


_~ The relation of the gift af counsel and the gift) of wisdom is as 


| 


follows: The gift of counsel directs immediately the actions of the 
soul moved by the Holy Ghost to choose correctly and well and to find 

“the mean even in things which are very doubtful. Jt is noted in the 
Book of the Machabees: Good counsel came into their minds.? The gift 
of wisdorn, on the other hand, is not immediatcly regulative of 
activity. It contemplates divine things, both as they arc in themselves, 
and, sécondarily, as they are the higher rule of action. Activity is still 
immediately directed by human rules. 


29. However, an objection can be raised against this doctrine, 
It seems impossible that the gift of wisdom which has been possessed 
by a soul for a long time should be obliterated by one immortal sin. 
Therefore, it can remain in the soul without charity, and hence 
is not essentially « loving knowledge, tounded upon the union of 
charity. 

The first statement ts proved from the fact that the gilt of wisdom 
is exercised by means of ideas which represent an object properiy 
erdcred by the light called the gift of wisdom. These ideas and their 
representation and their erdination are not wiped out through 
mortal sin. Mortal sin is an aversion of the will, not a destruction of 
ideas in the mtellect. Hence the teas, and consequently wisdom, 
should remain as before. 


1 I-III, q. 45, a, 5. *7 Machabees, iy, 45, 
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30. This is canfirmed by the fuct that even after a mortal sin a 
person can elicit acts of wisdam the same as before, Fe understands 
in the same way and le speculates and judges concerning divine 
things just as before. Therefore, the gift of wisdom remains in 
sinners. Of course it mivht be said with St. Fhomas? that not every 
illumination of the mund eonsfitutes the vift of wisdom, but onky the 
one which makes for « correct estimate of the final end, whiel: is 
found only iu those having prace. Yet that estimate is cither a. 
speculative estimate of the nature and caitse of the ultiinate end, or 
it is a practical estimate, by which one would direet himscif to the 
attainment of his end, The first type of estimate remains in a sinner, 
for asinner can have an excellent speculative judtuinent. of the ultimate 
end. The sceond estimate pertains to prudence, by which a man ts 
directed in a practical way in the right estimation of aclions. Thus 
if wisdom: were essentially and prunartly practiend it would be confused 


with counscl. 


31. A further corraboration is provided by the fact that the gift of 
wisdom knows truths cither with or without a reasoning process. 
If it is through a process of reasoning, it is founded upon effort and 
one’s own industry. Like theology, then, it can remain in the sinner 
even after the loss of gracc, since sin neither harms nor rcmeves 
reasoning. If this discourse is had without reasoning, it is nof clis- 
tinguished from the gift of understanding, which penetrates traths in 
a simple intuitive way. In that case it w not accommodated to human. 
capacity, nor is there any experience of such a seientific mode of 
knowledge devoid of reasoning, 


82. It must be noted in reply that if is most certain that when grace 
is lost through mortal sin the wisdom which its a gift of the Holy Ghost 
ceases fo be. For wetsdow. will not enter into a malicious sol, nor 
dwell in a body subject to sins. For the Holy Spirit of discipline will fice 
from the deceitful, and wiil withdraw himscif from thoughis that are 
without understanding, and he shall not abide when iniquity comes ine 
Therefore, the arrival of iniqnity sipnaljizes the departure of the 
motion of the Iloly Ghost, Wisdom will Hee from the deecitful, This 
passage of Seriplure cannot be understood of acquired wisdom. Jar 
it is matter of experience that it remains even without grace. Nor 
is it the charism of wisdem, nor prophecy, which can be found even 
4 Wisdom, i, 4, 5. 


1]I-II, q. 8 8. 5. 
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in sinners. It can be understood, therefore, only of the gilt of 
wisdom. 

The first premisc of the objection was maintatned on the ground that 
the ideas serving wisdom remain even when charity Is no longer present 
in the soul. This must be concedcd. However, these ideas do not 
remain subject to the impulse and the motion of ihe [oly Ghost as 
before, nor do they serve that taste or experience in which the swect- 
ness of the Lord is felt. These ideas remain at the service of faith, 
acquired wisdom, or some other light that wight be given. Neverthe- 
less, the ordering of ideas, which is had by the gift of wisdom through 
the motion of the Holy Ghost leading the soul to taste and lovingly to 
experience God, is taken away from thoughts ‘* deveid of under- 
standing,” It is destroyed by the intrusion of iniquily, as is aien- 
tioned in the Hook of Wisdom, since then ne fonger eit the soul 
lovingly taste and sec how sweet is the Lord through such idens, 

What are these thoughts without understanding except the carnal 
thoughts of a sinner, who has become like the horse and the mule, who 
have no understanding; ... when he was in honour did not understand; 
he is compared to senseless beusis..,.' Tia man can have such thoughts 
without understanding, what is so extraordinary aboub his having 
ideas without the ordination of wisdom? Although siu is a moral 
aversion, it has many physical cffects at least by way of demerit: 
it takes away grace and destroys charity, it wounds the jutellecl, aud 
drives out the Holy Ghost. It impedes ail His fricndly motions. 
Whether it brings about this overthrow physically or by way of 
depicrit is not the present question. Jt is sufficient to note that all is 
destroyed by sin. 
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83. To the asscrtion that? even after a mortal sin a person judges 
und speculates of divine things as before, the only answer is that he 
does not do this through the gift of wisdom. He doves it through the 
acquired intellectual virtue of wisdom or through some illumination 
which ts 4 charism or mercly through the memory of past cx pericnce, 
since these ideas can remain in the memory just as the recollection of a 
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It is impossibic, however, that after mortal sin he shoud contem- 
plate and judge by reason of that taste or internal experience of divine 
things, smce only he who receives it knows that internal sweetness and 
peace which surpasses all sense, that intoxication of the Spint aud 

1 Psalm xxxi, 9; xlviu, 21. 4CF, No. 80. 
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touch of divine union. When the loving experience of the divine 
union ¢ccases, the expecricntial act of understanding and judging divine 
things no longer exists, Therefore, the gift of wisdom may cease, 
while the ideas it employed will not be taken away. In the ease of 
faith, even if the faith is destroved by asin contrary to Faith. the ideas 
which iL used will remain, as wellas the memory of the act of believing 
exercised in the soul, Some sort of excercise of faith concerning the 
other articles of faith may even remain. Nevertheless, all these things 
are not the products of supernatural frath. They come ctther from 
human faith or from a remembrance of the former avts of faith. 


34, Tt ts not considered apassihle that faith should be deslrayed 
by one act contrary to it, and that true aets of supernatural faith ean 
no longer be elicited, although they rnay seem to be the same as before. 
Neither is it imipossible that one ack, one blow of mortal sin should 
obliterate the gift of wisdom, so that there could be no further under- 
standing according to the formality of that gift. Ao man might 
speculate by simular acts of wisdom, either from acquired wiscom or 
a charism ordained to the cnlightenment of others and not to his own 
internal experience and union. Aceording to the Apostle, 2'o axe 
through the Spirit is given the uticrance of wisdom; and to another the 
uilerance of knowledge, accurding to the same Spirit. St, Thomas? 
recognizes that this type of wisdom is in those who are not. in the state 
Of prace, butitis not to be identified with that state, smee the charisms 
may be found even in sinners. Tinally, those acts of wisdom may 
remain inasinner through the remembrance of former knowledge, but 
they are not a taste or expericnec. 

It cannot he inferred from this that anyone who feels this act of the 
gift of wisdom knows clearly that he is in the state of grace. For no 

-one can know clearly thal the motion he feels is from the indwelling 
of the Holy Ghost, although there is a strong suspicion of it. 


85. The asserlion that the gift of knowledge, and by the same 
token the gift of wisdom, is not discursive because it is a participation 
in divine knowledge is readily answered by the text of St. Thomas.? 
“Divine knowledge is not diseursive or rational but simple and 
absolute. The knowledge which is ealicd the gift of the Holy Ghost is 
similar to this, since it is a participated similitude of it.’ Even if 
neither the gift of knowledge nor the gift of wisdom is discursive, 

tT Corinthians, xii, 8. *JI-1, cp. 45, a. S. STI-IE, q. 9, 0.1, ad I. 
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there still remains a difference between understaudmg and wisdom. 
Understanding does not pass from one thing to another, cifhier on the 
part of the thing kKnewn or on the part of the manner al khnawing. It 
proceeds by apprehending principles and penetrubles Thoin fram a 
: knowledge of the terms. These terms are not. subject to analyses. The 
“manner of knowing ts not analytical but ajiprehensive of truth by a 
simple treatment. On the other hand, knowledge and wisdom procced 
analytically, at least from the point of view of the thing knearn, ‘They 
proceed in an orderly manner through cither the highest ar lesser 
eauses and they give a reason for the truth which they know, On the 
part of the one knowing, however, there is no discourse. Similarity, the 
angels have analytic knowledge since they know a thing throug: sts 
causes although they know both the cause and the cllect without 
multiple speculative acts. 


36. Whether the gifts of knowledge and wisdom are sneh that they 
lack speculation to the extent that it is not present cither by reason of 
the nature of the gift or by reason of the imperfection of the subject 
in this life, is not altogether certain. It would nol. scem absurd to 
affirm that the gifts are not of thernselvecs speculative, but can admit 
of speculation because of human imperfection in this life, tu which the 
gift must accommodate itself. Certainly St. Thomas merely stated 
that the gift of knowiedge is like divine knowledge because tt. is 
simple and not discursive. This would still be true if it were not dis- 
cursive by nature although by reasen of the imperfection of the 
subject it admitted of sonic pondering of tts object. 

St. Thomas has written! of the infused knowledge of Christ that Ete 
could use it with a discourse or without it. Qur Lord actually used a 
rational process when He asked Peter from whom the kings of the 
earth received tribute, from their own sons or from others. Peter 
replied, From others. Our Lord then inferred, The sons then are 
exenpt.* 

ft is evident that inftised knowledge is « participation of divine 
knowledge which is not discursive. Even the gift of wisdom is found 
within the scope of infused knowledge, since the latter extends to 
everything known outside the beatific vision. Mor this reason, it 
would not seem impassible that the gift of wisdom as well as the gift 
of knowledge embraces both aspects, Of their nature they could 
elevate the mind to understand without formal deduction, but on the 
+ TEI, q. HY, a. 3. 4 Matthew, xvii, 23, 
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part of the one knowing they cn use deduction, because of the fact 
that the subject is not properly disposed and only imperfectly partici- 
pates its light. 


The objects of the gift of wisdom 


37. Father Suarez’ makes much ado about the matter of the objects 
of the gift of wisdom. He postulates a twofold mamner of speaking. 
In his opinion, wisdom is conecrned with ennclusions deduced from the 
principles of faith, This is done in such a way that faith offers the 
principles, while wisdom is concerned with the conclusions. Secondly, 
he holds that wisdom is concerned with the doginas of faith —especially 
those concerned directly with God---and this on a par with faith. 


88, Moreover, Suarez finds difficulties in both of these positions. He 
expericnees difficulty with the first because in that casc wisdom would 
inno way differ from theolagy, except perhaps by reason of the fact 
that the gift of wisdom is infused while theology is acquired. ‘This is 
an accidental difference, on the part of the extrinsic causc, and hence 
not essential to the nature of wisdom. He likewise finds difficulty in 
the second position because there would then be no differentiation 
between wisdom and faith, which is an assent to divine truth iu 
obscure beltef, The gift of wisdom also assents In obscurity, for it has 
no expericnee of evidence. The dilerence which Cajetan finds be- 
tween assent and judgment is rejected by Suarez as impossible. 


89. For this reason, Suarez fecls that. faith and wisdom coalesce 
under the aspect of assent and judgment. They would differ onty 
because faith judges simply that «a thing: is truly revealed and truc 
beeause it is revealed, Wisdom, on the other hand, does not judge 
whether the thing revealed is truc or false; it merely judges of divine 
things in so far as they are suitable objects of love and belief. To 
anyone who objects that faith also judges that the things of faith are 
worthy of belief, and that supernatural mysteries arc entirely con- 
gruous, Suarcz would reply that faith does not do this directly. The 
only direct function of faith is to belicve these things because they 
have been revealed by God, Wisdom judges by an mtuition of these 
things, or by reason of suitabicness or lovableness, or sume other 
property in their effects. This judgment is in accord with a certain 


1dF De Gratia, ¢. 18, na. 5 Tf, 
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connaturality or love, which wisdom presupposes, Tk seems to seize 
upon an experience of the thing, since love makes it give more atten- 
tion and consideration to its belovec object. Finally, Suarez dis- 
tinguishes the act of wisdom from the act of faith on the grounds that 
wisdom is not the belicf of truth, but that it presupposes belief and 
consists in a sort of experimental knowledge of the truth believed. 


40. Despite all this, it must be naintained that the gift of wisdom 
judges of everything that falls under faith. For St. Paul writes, The 
spiritual man judges of all things.’ St. Thomas? applicd this passage 
to the gift of wisdom through which a man becomes spiritual and ts 
moved by the Spirit in a special way. fence St. Thomas is of the 
opinion that wisdem treats of the saine matter as Faith and that tt 
attains an explicit contemplation of the articles of faith which faith 
proposes in a confused manner. For this reason, St. ‘Thomas* con- 
eludes: *‘ This gift ts principally concerned with divine things and 
with others only in so far as through the divine it can judge of all.” 
Elsewhere* he teaches that wisdom extends to things divine and 
human and is both speculative and practical. Therefore, according to 
St. Thomas the gift of wisdom Judges hoth of divine and human 
and created things, though its principal concern is with the divine. It 
thus extends to all things upon which faith and theology touch. 


41. The reason for this 1s derived from the nature of this gift and 
from the proportionate likeness it bears to the virtue of wisdom, ‘The 
formal reason by which wisdom judges truth is the Supreme Cause 
which is God, in so far as He is known by a certain experiential and 
loving union in an interior taste. Known in this way, God ts the cause 
of the knowledge of divine things and the supernatural mysteries, as 
well as created objects, whose cause is God, and with which faith is 
eoncerned. For the teaching of faith causes love anc the affection of 
charity. It unites the soul to God and makes the soul love creatures 
because of God. Faith cannot judge God in this life except by remov- 
ing from Him the imperfections of creatures and whatever has the 
connotation of being created. Morcover, it has a judgrnent that 
distinguishes between God and creatures. Therefore, tt is [itting 
that the gift of wisdom should attain divine things, and judge them, 
and at the same time judge creatures under a divine aspect, 


1 I Corinthians, it, 15 


: TIT, d. 26, guacstiune, 2. 
* JI-IfE, q. $5, a, 1 and ITI, d. 36, 1, 1. 


437 II, q. 45, 4. 3. 
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The same thing is proved from the sivularity of the gift and the 
virtue of wisdom. The virbue of wisdom deduces conclusions fron: Lhe 
supreme causes. Furthermore, it juders principles reflexively to 
defend them, In the same way, the gift of wisdom, whieh has for its 
peinciples the truths of faith, should be eoucerned with these eunela- 
sions and ¢crenated truths. Moreover, it should defend the principtes 
of faith and reflect upon them. Tn this way it should judge of the 


dogmas of faith. 


42. It docs not follow from this tluct the gift of wisclomt is mot 
specifically and substanttatly different frome aeqrired thealuyy, as 
Suarcg infers when he claims Chiat they differ only in the ruisanner 
of aequisition, theology being sequtred by human effort sat the 
gift from an impulse of the Moly Ghost. "Plo contrary is true, for the 
giftof wisdomis not theology incidentilly mlused, nar is ikof the same 
nature as the thealogy acquired by sweat ancl study in sehool. It is 
mystical and loving wisdam, which jucees of divine things by an 
internal experience and taste. 

St. Thomas! docs not distinguish the virbic of wisdoni (theology) 
from the gift of wisdorn on the extrinsic protuids that one is infused 
and the other acquired, This would not sufficiently distinguish the 
natures of the two habits to indicate that one is a virtue and the other 
a pift. It would leave open the possibility of both being acuircd, OF 
even that they are the same virtuc, one of which happened to be 


infused. 


The distinction then between theology and the oft of wisctom Tres: 


in the fact that theology is concerned with truths which have been 
virtually revealed nnd are dedueed from the principles of faith in a 


metaphysical and speculative manner. For this reason, theology: 


frequently uses natural propositions, especially froin metaphysics. It 
uses them merely to apprehend and judge the nature of truths, and 
ean be found in the just and in sinners alike. 

The gift of wisdom, however, is not concerned with what has been 
virtually revealed and what 1s known in iks ossenee through a inecta- 
physical discourse, bul with what ts knawn in affection as knowable 
and lovable in accord with an interior taste and expertence, Accord: 
ingly, it is called the seience of the saints, found only in one who has 
received it from God. Such wisdom is not found in a seul given to evil. 
Infused, like the virtues, by reason of its supernabural objeck, 1b 1s 

1 TH-IT, y. 45, a. 2. 
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likewise infused because of the supernatural expericutial love upon 
which it is founded, and because of the motion or impulse of the Haly 
Ghost by which it is led to judge divine things through an interior 
union and experience. 


43, Despite Suarez’s opinion, it is not true that the gilt. of wisdom 
judges only of divine truths, and of thern only in so far eas their 
suitabihty is concerued, that is, their worthiness of bhelicf suid love. 
Wisdom attains to this, but this aspect seems to pertain morc to a 
practical judgment in which divine things are judged worthy of love. 
Because it ts a motive of love, it is a pious affeclion which precedes 
faith and is regulated by the knowledge determining what things are 
warthy of love. 

Wisdom is also contemplative, according to the Apostle: We all 
with faces unveiled, reflecting as in a mirror the glory of the Lord, are 
being transformed into his very tmage from glory to glory, as through the 
Spirit af the Lord.+ Through the transformation and the union af the 
soul with God, the Spirit of the Lord brings about an expericuce of 
divine things from gtory to glory. That rlory is reilected, since mot 
knowing how to write about them {that is, not having human wisdom) 
he entered upon a recital of the powers af the Lord and conunemorated 
his justice alone.? Is this merely to know that divine things are worthy 
of belief and love? Is it not rather to enter upon the divine truths 
themselves and to feast upan the fatness of the grain? Our Lord said 
to the Jews: He who would do the will of Him who sent me will know 
of the doctrine whether tt has come fram God.* Any fulfilling the will of 
God from divine charity proves the doctrine to be divine ancl true, not 
only as worthy of behet and love, but as truly derived froin God. The 
expericnee of divine things includes both Ievableness and credibility 
and the fact that these truths are divine in themselves. 


44. Objection: Wisdom judges of truths which have been deduced 
from principles. [t does not then have as its object divine truths in 
themselves, since they are the principles of faith. Therctore, either it is 
concerned with virtually revealed truths, as is theology, or not all 
divine truths are its object, 

The premises of this argument seem certain, The judgment of 
wisdom is not simple. It procecds through a resolution to cuuses, 
indeed to the Supreme Cause. Thercfore, it proceeds froma some 
VFI Corinthians, iii, 18. ICf, Psaim Ixx, 15, 16. 3('C, fohe, vii, 17. 
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principles. The inference is evident, since the highest ciuses from 
which wisdom judges are divine things. Therefore, it dees nat judge 
of them nor regard them as its oljcets, bub rather as ifs causes and 


principles. 


45. This objection is confirmed by the fuet that the etft of wisdom 
remains in heaven. But it cannot judge of divine iiungs or defen 
them or even reflect npon them in heaven. since divine things are then 
known in the beatifie vision upon which there can be no reflection or 
judgment or defence. The things scen there arc clearly seen, since 
this vision is above ali visions. Therefore, at least in heaven the gift of 
wisdom is not concerned with divine things. 


46. In reply it should be noted that this argument cun be direeted 
against the virtue of wisdom and acquired theatogy as well as aganmist 
the gift of wisdom. For wisdom procceds from principles ti sueh a 
way that it reflects upon the principles, not indeed by proving them, 
but by explaining and defencling them from eantrary arguments. 
Theology is concerned with divine things. From 2 few truths about 
God tt proves others, Still others it explains and defends. For the 
mystery of the Trinity, of the Incarnation, of the Kucharist. and the 
like, are as first principles. ‘The virtuc of wisdom docs not prove them ; 
it merely explains and defends them against errors. However, if does 
prove some divine attributes and their reasons, since it deduces eter- 
nity from immutability, knowledge from Inunatertality, will from 
inteHect, and the like. 


47. The fact that all these truths and divine attributes pertain to 
the primary object of faith, or to the primary object of vision, should 
offer no difficulty. Nor docs it sccm impossible that there should be 
‘proofs concerning these truths through wisdom, even though this 
science neyer proves its primary object. Many things which are 
immediately matters of faith can be proved and explained through 
other truths and principles of faith. For example, the Apastic' 
proved our resurrection fram the Resurrection of Christ; nevertheless, 
both of them are matters of faith. In Gort, the primary object of faith, 
it is not inconsistent to prove one truth by another, although both are 
immediately matters of faith. Frant the fact that God is One, it is 
proved that the Son should be cunsubstantial with the Mather Test 

17 Corinthians, xv, 12. 
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there be a division in the divine naturc. From the fact that Cent ts 
infinite it is proved that He is ormmipotent. Moreover, bceause He 
knows, He also wills, Although all these truths belong to the primary 
object of faith, as well as of the vision, which is God, they are truths 
and reasons so eonnected one with another that onc can be inferred 
and explained by the other, From one miracle and mystery is gleaned 
an explanation for another. The virginity of Mary in giving birth to 
Christ is explained by His departing from the tomb sealed with 4 
stone. In this way, it ts not inconsistent that many truths and reasons 
should concur in the same primary objcet, though one muy virtually 
include or explain or manifest another. 

Similarly, one principle proves another, not by an esscutial and 
Intrinsic medium, since prineiples arc self-evident propositions winch 
necd no medium of demonstration. Rather, one principle explains 
another by an extrinsic medium, by an explanation from a stmilar 
principle or an example. This may also oceur when many inadequate 
reasons mutually coucur in one. nature or esscice in such a way that 
one may be inferred from the other. Yet each ought to pertain to the 
integrity of the essence, its definition or principle. A case in point ts 
the inference of the spirituality and immortality of the soul from the 
tact that it is rational. 

Wisdom, therefore, reflects upon its principles not by proving them 
through middle terms or from intriusic principles, as it might prove 
conclusions, but by explaining them from other principles used as 
extrinsic or similar mediums, or within the same nature by inferring 
one inadequate reason froin another. 


48. The reply to the confirmation of this objection? is based upon 
the fact that in heaven God and divine things are known in the beatific 
vision through morning knowledge, and effects and illumunations 
outside the vision through evening knowledge. The blessed are not 
deprived of the knowledge of things in themselves. They continually 
receive iJluminations of divine niysterics just as the lower angels are 
iuminated and taught by the higher. This illumimation is not part 
of the eternal and immutable beatific vision, which cannat Increase 
nor beeome more luminous. ‘Therefore, things as they are in them- 
selves arc illuminated outside the beatific vision. It is the function of 
wisdom, then, to judge of divine things outside the beatific vision 
through its effects, and to refleet upon them and defend them through 
1 Cf. £ Posterior Anulytics. *Cf. No. 45. 


THE GIFTS OF THK HOLY GHOST 147 


a connaturality anc union with them. Tf funetions just ies in thts life, 
in which it lacks a judgment o: defence or refleefton upon the beatifie 


vision itself, 


The distinction between the gift af knowledge and the other gifts and 
virtues 


49, Much of the subject-matter of the present section can be 


gathered from what has been written conecrning the gifts of under- 
standing and wisdom. There arc three items to be reeapitulatert 
here; first, the nature and ** formal cause ” of the ailt af knowledye; 
secondly, its proper act and its dishinckive characteristic; and thirdly, 
its objects. 


—es ve 


50. The gtft of knowledge, like the other gifts, should be considered 
on the basts of a propartion between if and the virtue of the same 
name, The virtue of knowledge isa habit which judges truths evidently a 
knowable through causes or effects. Within its seope ik includes know- 7 : 
ledge of the reason for a thing {propfer guid), knowledge of the fact a 
{guia), knowledge derived from the nature (« prieré), and knowledge 
derived from effects (a postertert). When this knowledge is culled i 


from interior or created causcs, it 1s called scienee; when rt is had x 
through the highest causes, it is called the highest scienec or wisdom. i; 
According to St. Augustine,* “‘ Wisdom is attributed to divine and 4 
eternal things, science to the human and temporal.* Llowever, St. rz 
Augustine is not referring to the matter, or to the thing understood, i 
but to the formal aspect of the act of understanding.? For as far as : 
the object understood is concerned, it is not repugnanh that wisdoni ‘ 
should descend to inferior thmgs, nor that science should aseend H 


from effects and inferior causcs to God Himself. 


51. From the foregoing is derived the distinetion between the gilt 
of knowledge and the gift of wisdom. In the opinion of St. Augustine ;* 
” According to the distinction which the Apostle laid down, to some 
is given the utterance of wisdon, to others the utterance of know- 
ledge ; the gifts should be so divided, that the knowledge of divine’ 
things is called wisdom, and the knowledge af human things reecives | 


ICK. No. 45. 

tXTL De Priniiate, ce. 19, MP2. x1, 1032. 
* Cf, IL-1], g. 9, a. 2, ad 3. 

‘XIV De Trintiate, c.1, MPL, xii, 1087. 


ors 


bed t- =. o 

—S - eee or Ot 

5 rr s 

_ wee wai 7 H 

‘| Have oo - . 

“ _ ae me ant 

ee, 

= oes a mn, 
- = = s mee ‘ 
z ene « ‘ —— : 

. os 


= = 


. Oe ecw = 
1 SS . esa Es 


rei 


r - 
rt th 


~ cere. a7 


- 
4 
3 Serr re, 
= are as 


.—— PL 


== +e ————<- =. 
Fo le comme tee 


148 JOHN OF ST. THOMAS 


the name of knowledge.” ‘Therefore, Just as the virtuc of wisdoni and 
the virtue of knowledge are distinguished by reason of their diverse 
natures, since one procceds from proxmmate causes, the other from 
the highest, in the same way the gift of wisdom is distin wuished from 
the gift of knowledge. It is ta be presupposed, of course, that both 
judge and proceed in an analytic nuvnner.! 


5%, There is 4 special difficulty with the gift of knoawledac. How 
does it know created and inferior causes in order Lo judge of their 
truth? That it knows them supernaturally is certain, since it is a gift 
of the Holy Ghost coming from His supernatural motion and tnipulse. 
Ry reason of its special mode the gift is elevated above even the in- 
fused virtues and is called ti a special way a gift of the Holy Ghost, 
The supernatural light by which these things are known is cither: 

a) Faith alone by which the things are believed, or 

b) an experience arising from an internal love-—just as wisdom 
expcrienecs divine things, and because of the experience sous on to 
taste and contact, or | 

‘¢) a special infused light, by which these truths ure known, as 
infused knowledge was in Christ. 

This third possibility is evidently not to be entertained, since there 
is no experience or knowledge of such a light in the faithful. 

The first light would not be sufficient. Knowicdge of that kind 
would merely tend to truths virtually contained in revelation and 
attainable only through a seicntific proecss. The gift would then not 
differ from theology, wluch is concerned with truths virtually revealed 
and capable of scientific deductions, It would merely admit of a 
difference arising from the fact that knowledge would be cailed a gift 
because infused, while theology would be a virtuc, acquired through 
effort. If that were true, anyone in the state of prace would be a 
theologian. For he would have the science of theology because he had 
the giftof knowledge which would proceed in the same way as theology, 

The second possibility, an experience arising from love, could never 
occur, The soul may experience divine things through love and umion 
with God, but this leads ta the gift of wisdom. There is no such 
experience as supernatural union with created things and inferior 
eauses fram which the gift of knowledge could take tts origin, The 
taste and experience of created and human things can be had without 
anything supernatural ; in fact, it is hard to sec how it could be brought 

1 CP. supra 24 and 25. 
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about by anything supernatural. Henee, experience of crcated things 
docs not cause the gift of knowledge. Therefore, the love and ex- 
perience of created things front whieh the gift of knowledge proceeds 
does not require anything superuatural. 


58. In this matter, Father Suarez! proceeds in the same way as 
before. He affirtns that the gift of knowledge clocs not judge the 
truth or falsity of mutters of faith but only their suitablencss, either 
with respect Lo God or to men. Tt may even be with respect to failh 
itself, inasmuch as the truth is judged worthy of faith, or with respect 
to love, if the object: is considered worthy of Jove. 

Ja Suarez’s opinion there seeins to be no diflerenee between wisdom 
and knowledge. He afhrined the same doctrine conecrning wisdom, ? 


namely, that wisdom docs not judge of the truth or falsity of the truth at 
revealed by faith but that it docs judge of divine things— which surely : 
are revealed truthls—in so far as they ure suitable, credible, and lovable. oy 


What difference is there between wisdom and knowledge? Both judge 


not of the truths revealed but of their suitableness, cither on the part mee 
of God or on the part of inen, in so far as they are worthy of faith or . 
love. Perhaps Suarez might admit that wisdom judges that divine a 
_things are worthy of belief and love through superior and divine causes, # 
while knowledge judges through inferior and created causcs. This » | 
is indeed true, but. it does not answer the difficulty, An explanation 7 
must be given of how creatcd things are supernaturaily known and ) 
united to the soul, so that judgment may be made thronzh them. : | 
Again, there must be an answer to the question of why knowledge i 
ean penctrate te the truths themselves and not mercly to an extrinsic ; 
suitableness—as has been considered in the casc of wisdom. 
‘ 
i 


54. According to St. Thomas:? “‘ Although the subject-matter of 
faith is dtvinc and eternal things, nevertheless, faith itself is something 
temporal in the soul of the one believing. Hence to know what should 
be believed pertains to the gifts of knowledge. To know the thinges 
believed as they are in themsclyes through a union with them belongs 
to the gift of wisdom.” ‘The objection to which dt. ‘Phomas is replying 
in this passage is derived from the phrase of St, Augustine :4 ** through 
knowledge faith is born, nourished aud defended.”? But faith is can- 
cerned with divine things; se too, Lhen, is knowledge, 


7Cf. £2 De Gratia, c. 20. 2 TJ-IT, q. 9, a. 2. 
* Cf, ibid., c. 18. 


XIV De Trinitate, ¢. 1, M.P.L. x11, 1037. 
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in another response to this abjectiont St. Thonias teaclhics thet 
“from human things the knowledge of divine things is iourished 
and defenced, since the invisible things of God are clearly seen hetug 
known through tke things that are made.°* Tn this latter scdution to 
the objection St, Thomas seems to give a greater scope Lo the gift af 
knowledge, extending it to all knowledge from human end ercated 
things ordered to the knowledge of the invisible things of God. In 
the first answer hie secms to restrict this knowlerlge to a ercated thing, 
not the object of faith but faith as if is found in the seul ef the one 
believing. Such an excessive restriction of the abject of the gift of 
knowledge would reduce it to a mere reflex action, namely. to a knaw- 
ledge of Faith, as something temporal in the soul of the ane believing. 


55. There does not scem to be much truth in sucha reslrietion of 
the scope of the gift of knowledge. For, according ta St. ‘Themas,4 
“the gift of knowledge is concerned with human things, or created 
things.’ Again he teaches’ that in the first place there corresponds 
“ to the gilt of knowledge a sorrow for past errors, and consequently 
some consolation, since through his right judgment, a man directs 
creatures to the divine good.” This surely indicates something more 
than the knowledge of faith as a ternporal object in the soul of the 
believer. 

Moreover, grace and charity are not necessary for a knowledge of 
faith as it is exercised in the soul of the one believing. For faith may 
be practised even by asinner. Yet the gift of knowledge is found only 
in those who are in the stale of grace. Therefore, this gift is not 
restricted to a knowledge of the faith as itis in the soul of the one who 
believes. It extends to whatever is created and knowable through 
faith, The example concerning the knowledge of faith as it is in the 
soul of a believer was used by St. Thomas so that he might reply in 
the very words of the objection. He wished to show that even if faith 
unto salvation is begotten through knowledge, there is still room far 
it to proceed through human and created causes, since Faith itself and 
the act of belief are temporal and hence the concern of knowledge. 

56. Hlowever,? the gift of knowledge likewise belongs to niystical 
and loying knowledge. The knowledge mentioned in Seripture is not 
just of any sort of knowledge, It is the spirit ef knowledge, the 


LUTE, d. 35, q. 2, a. 2, quaestiune. I ad f. 3 Tf 10, g. 0, a. 2. 
4 Romans, i, 2. * Jbid., a. 4, ad 1. 
®* Solution of the difficulty expressed in Nou. 62, 
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knowledge of the saints, since rt is found only in those who are in the 
state of grace. Founded upon a motion of the Holy Ghast, it moves 
the mind not by a pure and naked light manifesting extertor trubhs, 
but by an internal experience, by a sort of Joving and supernatural 
connaturality to the things that it judges. 


57. Moreover, charity, which wanites the soul's love to God, ts 
priinarily conecrned with God aud divine things, and secondarily wilh 
ercatures as they are ordained to God. Hence charity provides love 
with a connatural union and an cxpericntial taste of God. At the sane 
time love jas a taste and experience of creatares. It forms a correct 
judgment concerning thei, oth to despise them, lest tle soul shoal 
be distracted by them, and to love them moderately, ardaming them 
to God. In the words of the Apostle, Fie you seck a proof of the Christ 
whe speaks in me?) dor this £ have suffered the loss af all things, and £ 
count them as dung, that I amay gain Chrést.* Flight from creatures and 
a knowledge of their lirnilations, bitterness, and nothingness are very 
conducive to the perfeet union with God and an experience of His : 
immense goodness. Consideration of ercatures often helps the soul 
to adhere more firmly to God, sunce He is known by stripping off the 
imperfections which are found in ereatures. ‘Fhe Apostle had an 
excellent judgment of creatures: Jer £ aim sure that neither death, nor 
life, nor angels, nor principalities, nor things present, nor things lo come, 
nor powers, nor height, nar depth, nor any other creature will be able to 
separate us from the love of God, which is in Christ Jesus aur Lord.? He 
shows in this passage the sort of judgment of creatures that is bern 
of the charity of God, lest cither desire for them or fear of them should 
separate anyone from the love of God. An experience and taste of 
creatures as well as an insight conecrumg them are given to the soul, 
not that it may restin them as tts ultimate end, but that it may pro- 
ceed through them to God with a correct estimate aud judgment of its 
lastend. Only he who has a correct appraisal of his last end can relate 
God and creatures, fiow and see how evil and bitter it ix io forsake Gods 
Jeremias employed the gift of knowledge when he admonished 
the people to Amozw (that is, through knowledge) and see that té ts evil 
to abandan the Lord your God. Likewise anokher prophet proclanns: 
Che wicked have told me idle tales which are not according to your law.) 
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1Zf Corinthians, xiii, 4, 
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The soul says in returning to God: £ will go and return ta my first 
husband because it was belter with me then than. now,) and avain. Behold 
we come to thee; for thow art the Lord our God. Vertly the hills were 
liars, and the multitude of mountains, truly in the Lord our Gord is the 
salvation af Israel? Ali these passages, then, evidence knowledse of 
creatures ascending to God through the gift of kuowledec. 


58. Therefore, there is such a thing as a judgment. from the motion 
of the Holy Ghost with an ordered love of God and eveatiures, which 
distinguishes between God and creatures through a rieht estimude of 
the latter, lest they should be « trap for the feet of the foolish.” Chis right 
judgment of creatures is the knowledge of the saints, founded upon 
the spiritual taste and affection of chamty. Il rests in God anc uver- 
fiows to creatures beewuse of God. Tt forms « judament secording ty 
propertics which belong to iiferior causes. Consequently, knowledge 
is distinguished from wisclom, which proeceds through the highest 
causes to which 11 is essentially and primarily united through charity. 


59. The distinction of the gift of knowledge from faith, from eaunsel, 
aml from acquired knowledge can be pleaned from the foregoing 
paragraphs. it is distinguished from faith in the sawie way as it is 
distinguished from wisdom. The clistinction can be proved hy an @ 
posteriori argument, The gift of knowledge, hke wisdom, rematms in 
heaven where there is no faith. Moreover, faith can be found in sinners 
lacking the gift of knowledge. The same distmetion can be reached 
by an 4@ priert argument, The gift of knowledge judges of Lhe lesser 
eauses of things. Faith simply belicves the testimony of God and 
does net inquire into ciuses. Kinally, the gift of Knowledve eomes 
from a loving union with God, not indeed as He is in Himsclf, but as 
He is the reason for loving creatures In an orderly way and acting 
correctly in their regard. 

Moreover, the gilt of knowledge is distinguished from: counsel. 
The judgment of knewledye is not purely practical. His speculative 
und resolves things to their causes. ‘Therefore, it is not tamediately 


and precisely concerned with actions, as is the case with prudence and 


counsel. 

The gift of knowledge is also distinguished from the acquired virkue 
of the same name, because the gift is supernatural and founded 
upon an interior experience and taste of spiritual things. The gitt of 


1 Osee, li, 7. ® Jerenitas, iii, 22, 23. 4 Wisdom, xiv, 11, 
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Knowledge is loving and niystical. Ti is not acquired by human effort 
nor docs it strive to know the natures of things by the naked light. of 
rational diseourse, It secks the differences of thtugs from Cod in love. 


60, Vinally, the objects of the gift of knowledge do not differ 
materially front the abjeets of farth or the objects of the pifts of 
wisdom and understanding. EEowever, in ibs formyl aspects or imolives 
therc is a differcnes. Por wisdom, although it is principally concerned 
with divine things. judges of haman aud created things (he spirited 
min judges all things}.+ Yet it docs this by proceeding through the 
highest cause and by adhernig te chyine things.* And knowledge, 
although 1 proeceds from created causes, ean attain to divine things 
through them, since the wulsitle things af God are clearly seen being 
Known through the things that are made.* 

According to St. ‘Thouias,* “ sinee man knows God through His 
creatures, this scenss to pertain to knowledge, to which tb belongs 
formally, rather than to wisdom, to whieh it belongs miaberially: 
and conversely, when we judge of creatures according to divine Lhings, 
this pertains to wisdom rather than to knowledge.’ Wisdom is 
concerned with hiamaan affarrs by descending to them from God. The 
gift of understanding, tn a simple judgement, penetrates terns and 
apprebends whit. each thing is, at least through a denial of Dbuperfec- 
tion, though not by a resolution to causes. The gtit of knowledge, 
however, considers divine truths by artsuyr from ereatures to Gad or 
by making a comparison between God and ercaturcs. Consequently, 
it is evident that in the doctrine of St. Thomas the scope of the gilt. of 
knowledge is not restricted to the temporal element in the ach of farth. 
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CHAPTER VY 


THE GIFT OF COUNSEL 


1. The gift of counsel is related to the virtue of prudence, for it 
belongs to prudence to take counsel. Its being called Lhe gift of 
counsel rather than the gift of prudence indicates more clearly the 
divine motion or impulse by which a man is moved accorcding to the 
pitts of the Holy Ghost, According to St. Thomas :! “ Since in the 
gifts of the TFoly Ghost the human mind is not a mover, but rather a 
thing moved, it was not fitting that the gilt related to prudcnee should 
be called precept or judgment, but counscl, which signifies the notion 
of a mind counselled by an adviser.” 


2. Among the difficulties surrounding the gift of eounscl the prob- 
lem of distinguishing it from faith, from the gift of knowledge, und 
from supernatural prudence takes first place. It seems that these 
habits can do whatever counsel does, Consequently, cither counsel is 
not distinguished from them or it is superfluous. 

That faith can do the work of counsel seems evident from the faet 
that faith is eminently practical, extending to actions, if indeed it isa 
faith operating through Jove. Faith, then, ean direct activity and 
supereminently perform the oftice of prudence. 

Likewise, even the gifts of knowledge and wisdom, being at once 
speculative and practical, extend to the direction of activity. Smee 
these gifts come from a motion of the Holy Ghost and exceed the 
ordinary manner of knowing and directing, they should be sufficient 
for acts above those common to the human mode.* Yet even if another 
special sort of counsel is necessary, why would not infused prudence 
suffice? Such prudence is a virtue regulated by faith and the gifts of 
knowledge and wisdom through their relation to action. Moreover, 
infused prudence is of supernatural value and intended for extraor- 
dinary cases which exceed the common manner of action. It is 
strengthened by grome, one of the virtucs annexed to prudence, which 


directs actions exceeding the ordinary standards. In supernatural or 
‘TI-H, q. 52, a, 2, acl bt. Cf, II-T], q. 9 and q. -b. 
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infused prudence, this auxiliary virtue directs actions according to a 


special supernatural motion of the Holy Ghost. Why, thes, is. it 
necessary to postulate a gift of the oly Ghost ented counsel? 


8. The second difliculty has te do with the object of the gift of 
counsel, Joes counsel extend to ail action, or docs it extend only te 
actions performed by the will in conjunction with the sensitive appe- 
tite? In other words, do the gifts af piety, fortitude, and fear recuirc 
a special type of advice through a @ift? Lt would seem that these acts 
are oiten performed without a spectal gilt or impulse of the Floly Ghost, 
For although the gifts are necessary for salvation and are found in all 
the just,’ all apparently do not obtain the gift of counsel from the 
Holy Ghost. Muuiy uced to seek advice from others, since Lhev cannot 
direct or govern theniselves, espeeially in aredueus ar exlraordtnary 
actions. This certainly scenes to indicate that they da not have the 
gift of the Holy Ghost. For it they were ruled from within by Ets 
special impulse, they would not need to seck advice from others. 


4. A third difficulty ariscs concerning the act. of the gilt of counsel. 
Counsel is intended to remove all doubt and uncertainty concerning 
things to be done. Hence, the gift of counsel brings with it interior 
eertitude that its knowledye comes from the floly Ghost, or that it 
does not. If one docs not know that his knowledge comes from the 
Holy Ghost, be remains Just as uncertain and doubtful as before and 
has to have recourse to the rules of htman prudence. The gift of 
counsel would then serve no purpose. The wtimate prudential resolu- 
tion would flow from the virtuc of prudence. The gift would not be 
superior nor more perfect than the virtue, but subordinate to it. 

On the other hand, if the gift of counsel makes one certain of the 
interior impulse of the Holy Ghost, he need not seek the advice of 
others m difficult and extraordinary matters, nor would he need to 
consult the Church and its ministers concerning his spiritual illurnina- 
tions. He could condact himself according to his own private spirtt, 
even in exterior actions, Tut this is contrary to the universal practice 
of the Church. Tt opens the way for the heresies of the present day, 
which teach that cach individual should be led aecording to his own 
Spirit in spiritual things and niatters of faith. 


5, Some are of the opinion---by way of reply to the first difficulty-—- 
that the gift of counsel ditfers from the virtue of the same name be- 
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cause counsel takes place without discourse and inquiry, but simply 
by an illumination and impulse of the Holy Ghost. ‘The virtue of 
prudence, on the other hand, is founded upon discourse and inquiry, 
They corroborate their argument from the fact that the virtue of 
prudence has to do with means which are naturally proporlioned to 
the end of its object. Consequently, in discovering that proportion 
some inquiry is necessary, because of the weakness of mais knowledge 
about the nature of things, and because of many contingencies in 
applying things te their ends. 

Moreover, the gift of counsel does not look te means propertionate 
to the nature considered. It regards menns in relation to divine power, 
Inquiry ceases. Comparison and dtscusston to deternine proportionate 
Mcunhs are not necessary. This opmion is voiced by Gregory Martine: ! 


6. However, this solution docs not have a solid foundation. No 
more should be attributed to counsel in practical matters than is 
attributed to wisdom and knowledge in Lhe speculative order, Yet, 
as has been shown, these gifts are not always without rational dis- 
course, which 1s connatural to man beeause he is rational. ‘Fhe Holy 
Ghost does not destroy this but fulfils it and perfects it. Rational 
discourse 1s even admitted in the infused knowledge of Christ. 
Furthermore there is no common expericnee to prove that such a light 
makes a man understand truths without any disconrse and 
comparison, 

Therefore, what is satd of the other gifts may be said for the gift of 
counsel. Sometimes, of course, God may grant a sudden dlumination 
and freedom from doubt, which bursts forth from the one inspired 
without previous discourse and inquiry, But this happens occasionally 
even with the virtue of prudence, in fact even with acquired prudence 
one frequently chances upon the right thing to do without having 
given the matter any serious thought. However, this is not a fre- 
quent cnough occurrence in supernatural things toa postulate the 
special gift of counsel. These cases in which there is an experience of 
sudden thoughts and counsels are few. The gifts of the Tloly Ghost, 
especially those in the appetitive part of the soul, have frequent acts. 
So should the gift of counsel, which is regulative of those acts. Further: 
more, if is not unfitting that unyone should use inquiry and rational 
discourse in choosing means which, not by their own nature. but by 


1 Commentaria in I-11, q. 68, a. 4, ad 2. 
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divine power, are ordercd to an cnd. To know that these means are 
ordained by divine power and how and to what extent or measure 
invelyes much rational inguiry. Not without rational ctfort then 
(iliumuinated and puided by the Moly Ghost) can these things be 
known in a way connatural to reason, just as infused knowledge and 
the gifts of knowledge and wisdom can employ reasoning, 


7. The same fundamental assertion must be maintained concerning 
counse! whieh was Inid down in the eornsideratton of knowledge ana 
wisdom. Not just any counsel, knowledge, or wisdom is here being 
eansidered but rifts of a mystical and aflcetive character arising from 
loving knowledge. Aceording to the very spirit of counsel eaution 
must direct the use of mystical language. Yet what has been written 
of wisdem and knowledge nay be applied te counsel. For counsel 
directs actions not precisely as known by reason or by faith or prophecy 
(such direction can be found in sianers}, but from love and an intcrnal 
experience of divine things. In this experience a nian is taught ane fs 
Inspired concerning ali things neecssary for salvation, even with dis- 
course and inquiry or the consultation of others. lor the whole thing 
is under the inspiration of the Spirit who, as Christ pramised,! would 
teach men all truth and His anomting would teach us concerning all 
things : discerning, inquiring, and acting. 


8. Sacred Scripture often mentions taking counsel from God. OF 
wisdom and the pedagogy of God, it proclaims: For her thoughts are 
more vast than the sea, and her counsels more deep than. the great ocean. 
I, Wisdom, have poured out rivers,? Seripture takes an analogy fram 
the clouds, which arise as vapour from the water of the sea, become 
heavy, and fall in rivers of rain. Thus the counsel of God increases 
and takes its beginning in the great ocean of divinity, the ultimate end. 
From that immense sea of the Holy Ghost a man’s thoughts become 
vast, no longer meagre and tenuous like the thoughts and provisions of 
human reason, ‘They become heavy with the sea of divine reasons 
whieh fecundate the heart as clouds showermg long-desired rains. 
When, by that inspiration and counsel, these reasons are showered 
upon the heart to such a degree that they impress upon it a correct 
estimate of the ultimate end, it can truly be said with the Prophet 
My counsel ts thy justification” Anyone wha acts with vigour and 


1 CP. John, xvi, 13 and J John, t1, 27. * Psabin exvii, 24. 
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agility in attending to the justifications of God, anyone who in difficult. 
matters determines npon what belongs te the jusLifications of God, 
ecrtainly can verify that his counsel is the Justification of God, He 
eannot do this solely from human reasons, or merely as a raan, but 
rather as an angel of great counsel, Moved and iced by the spirit of a 
great advising angel, his thoughts become vast and Jie derives his 
counsel from a preat sea, 


) | 
| f 9. The saine idea may be derived from another passage on wisdom, | 
| | He shall direct his counsel, and his knowledge, and in his seercts shall | 
I he meditate.+ Note that the direction of counsel is from Goud. which | 
surely belongs to the gilt of counsel or to the spirit of counsel. Ib is 
| giver; when a man meditatcs upon God’s secrets. What ts more | 
if obseure or more hidden than the interior love of the will! For what is | 
manifest belongs more to the intellect than what is hidden: for every- 
tf thing that is made manifest is a light,?, Whoever takes counsel fron the | 
f Spirit, and by love and union with God meditates upon Lhe scurets af | 
God, is surety filled with the spirit of the aift of counsel arch derives 
counsel from God—he is one wha werks according to the counsel of His | 
| writ? 
| 
10. From love and unton with God, therefore, wisdom and loving 
and mystical knowiedgc are derived. By them the intellect is ilumin- | 
ated to judge of divine and created things from an experiential | 
knowledge of God and internal taste of Hin, in which charity touches 7 
God primarily and ercatures sccondarily. Henec, the same source can | 
enlighten and perfect the intellect in a practical way concerning 
nctions, ; 
The validity of this argument ts quite clear. Prudence and counsel | 
i receive a special force and a right estimation and adherence to the 
end, and a discernment of the means. Since ercatures are to de used as 
means by which a man tends to God, the knowledge of creatures 
which is had through the gift of knowledge also provides for a pru- 
dential direction and counsel of the Holy Ghost coneerning both 
means and actions. Therefore, there ecrtamly is such a thing as a 
s gift of counsel founded upon a mystical love and union with God, 
In fine, whenever the speculative intellect is perfected, the practical 
intellect is likewise perfected, since the practiow) is founded upon the 
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Therefore, if the speculative part of the soul admits of lovinge and 
mystical knowledges, judement founded upan an experiential ariel 
internal taste of God, and a eerfain counatiurality of assimilation to 
divine things, there should likewise be a perfcetion of the practical 
part through a union and connaturality with God. Such a perfection 
makes Lhe soul mare capable in judging: acticus and more perfect in 
the performance of them. Fe judges of means and takes counsel, not 
according te human reason and the ordinary Iuwian niaaner of acting 
for a supernatural end, but according to the gifts of wisdom and 
knowledge and according toa divine confidence and trust m God, wha 
can order all means wad conquer all difhenltics, 

The gift of counscl, therefore, is founded upon divine hope in a 
special way. Tt orders the usc of many means which eum be chosen 
only with divine help aud the omnipotence of God, upon which hope 
is founded. Towever, hope in a sinner is quite ineffectual when it is 
not formed by charity. Yet, hope ina just man, who has an experience 
of God’s will and power for liclping Lim, and who has cxpertence of 
Ilis benignity within himself, beconies the spirit of the gift of counsel. 
It roves him to apply himself vigorously und to conquer whatever 
difficult or extraordinary things must be done, such as suffering death, 
grief, and affliction, the contempt of riches and the naked tollowing of 
Christ. In a word, it assists hun in performing those works which 
require the gifts of fortitude, picty, and fear, as regulated by the gift 


of counsel, 


11. Reply to objections: practical faith, operatmg through charity, 
is not sufficient to aecornplish the work of counsel. Faith is only 
practical in an cmincnt way as a higher and universal rule, nok as a 
proximate rule applicable to works of the moment. Fatth does not 
supply judgment of the means to be chosen, Tor such a judgment 
requires a more determincd and particular virtue, a virtue which 
floes not merely believe what ought to be known and clone. This 
virtue must also discern and judge the means and manner of acting, 
the amount of intention and effort, the time, the measurc, and such 
like. Faith does not treat of all these particulars. ‘he virtue of 
prudence does, because its work is diserction and not belicf, Faith 
teaches us God and shows Him as One to be loved and believed, More- 
over, knowing other practical supernatural principles, it believes and 
it works through love. Yet it does not discern particular Judgments 
nor docs it actually judge. ‘The virtue of prudence takes care of this 
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in regard to activity in the strictly human mode, while the gift of 
eounsel performs the same funetion in actions of a higher mode. 

12, No real difficulty should arise from the argument that. the gift 
of counsel is unable to treat of divine things through a elear and 
evident light. Accordingly, if would seem to proceed through an 
obscure light-—through faith. Hence, the directing of action would 
belong more to faith than to any additional gift. 


13. Inreply it can be noted that the same argument could be lodged 
against the infused virtue of prudence. It too docs not have a clear 
and cvyident light since it proceeds without evidenee m the super- 
natural order. Consequently, there would he no such thing as infused 
prudence and its funetion would be reduced to faith, The argtnent 
as apphed to prudence is obviously invalid. The same, then, may be 
affirmed in the case of the gift of counsel. 

Even if it is granted that infused prudence is not clear, it does not 
follow that it is identical with faith. Infused prudence ts something 
which has its origin in faith and is derived from it, just as sequired 
prudence is derived from practical principles and synderesis. It is 
obscure because of its dependence upon faith, just as theology is 
obscure in this life because of its dependence upon faith. Y¥ct, theo- 
logy is not faith itself but a knowledge derived from faith. Prudence, 
then, is a practical knowledge derived from faith, but not identical 
with faith, 

The same holds for the gift of counsel, since counsel is like the 
prudence of the Spirit, for counsel is prudence. The truth is that the 
gift of counsel is regulated by the gifts of knowledge, wisdom, and 
understanding. All these of themselves seck clarity, since they are 
founded upon an experiential and loving union with God and upon 
charity, which of itself demands governance by vision, although in this 
life it is united te God by faith. In the sanie way, prudence or counsel! 
secks practical clarity founded upon loving and experiential union, 
although in this life it is founded upen faith. Moreover, theolagy and 
other subalternate sciences, so Jong as they lack the actual infix of 
the subalternating science giving them clarity of principles, remain 
in obscurity. . 


14, Although the gifts of wisdom and knowledge are practical us 
well as speculative, there is need for a distinet gift of counsel, pru- 
dentially governing and commanding works of virtue.t For eminently 


1Cf, c. v., No, 2. 
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practical wisdom and knowledge treat of practical prinetples only in 
an abstrach and scientitic way and not in the particulartacel and 
discretionary manner necessary for action, Seievec, unlike prudence 
and diserction, is not eoncerned with individual contingencies, 
Consequently, the gifts of knowledge and wisdom, even if they are 
practical, treat of practical Lhings In an abstract and scientific way. 
Another Judgment, virtue, or gilt is necessary. It must treat of 
practical things tn parkivular and consider the cirewimstuueces of aclions 
Ina diseretionary, non-scientific manner. 


15, Moreover, the infused virtue of prudenee decs not suffice for 
taking comusel in all matters to whieh men can be moved by the 
Wupulse of the Holy Ghost, Infiisecl prudence is supernatural sinee it 
treats of supcrnalural matters by chreeting the infused virtues ra ther 
operations. Yet it docs not know nor altain to supermataral aclions 
except according to a human manner and the common rule af 
virtue. 

Faith, it is true, attaiis to revealed truths through divine witness, 
yet it dyes not dictate what is to be done in particular cases. It leaves 
this to human judgment even in supernatural actions, such as religious 
worship, penance, and the like. 

Human judgment, presupposing faith, can be moved to judge cither 
by its own zeal and industry, or by the divine impuisc and motion as 
regards those things in which human diligence fails, The virtue of 
prudence serves in the first case (human mode). For the second type 
of judgment the gift of counsel is necessary. Both Judgments come 
from faith and deal with supernatural matters, yeé each in different 


ways. 


16. In reply to the second difficulty, relative to the material object 
of the gift of counsei,' it must be noted that counsel extends directly 
to al] actions performed through the gifts of the appctitive part of the 
soul, namely, fortitude, piety, and tear, For, just as the virtue of 
prudence has as its object the actions of the cardinal virtucs which 
act according to the rules of prudence, so too the prudenee which is a 
gift has as its object the regulation and direction of the things which 
are performed by the appetitive part of the soul under the impulse of 
the Holy Ghost. If the gift of counsel is given to supplement the 
deficiencies of prudence in things that exceed the common manner of 


Cf, c. II, No. 4. 
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acting, it should of its very nature direct actions desired and aweeon- 
plished beyond fhe common manner of acting. —acts of the gitt of Che 
Holy G.liost. 

Fneircetly and secondarily, counsel can cven curech and regulate 
actions on a human Jevel inasmuch as they are presupposed or 
subordinated to the divine. For counsel ean chrect both iiaiters of 
counsel and matters of preecpt. Aceording to St, Thonus:? ‘The 
gilt. of counsel directs us in all the ucts of the virtues atul in al] things 
ordained to the end of eternal life whether they are necessary for 
salvation or not.”? The motion of the Holy Ghost, since tis that of the 
most universal mover, extends to all things, Whe indigence and weak- 
ness of the rational creature certainly needs the assistance of the Holy 
Ghost in essentially supernatural matters exceeding all created pawer 
and even in many things within the natural arder. T’or the soul is 
subject to many errors and dangers and contingeneies, ald human 
reason cannot foresee all things. 

Finally, to attain eternal beatitude and to be dirceted through 
temporal things to that end, the soul needs an agility ancl moderation 
in using these temporal things so that it wavers neither to the right 
nor to the left. Hence it is necessary that. counsel moderate, at least 
secondarily, things of the natural orcler, and in a general way whatever 
belongs to humzn action, since all things are ordered to the one end. 
Because of the uncertainty of created things, surety is required from 
a higher instructor, the tlaly Ghost, just as reason in its natural 
discourse 3s often corrected by faith, 


17. The answer is ready at hand for the objection that all ought 
to perform acts of the gifts which are necessary for salvation. yet 
all actually do not have the gift of counsel. All the elect do have the 
gift of counsel. They may not have it in its higher form nor in the 
direction and judgment of natural and temporal matters. [owever, 
they have it concerning anything necessary for salvation, and for the 
disdain of-temporal things lest they hinder and divert a man from 
celestial things, St. Gregory has expressed this most cleganthy.* 
* Kach onc of the elect, while still confined to the world rises outside 
the world by his mind. He deplores the hardship of the exile which 
he bears. He rises toward the sublime fatherland with inecssant 
stimuli of love. From this he discovers a salutary counsel in despising 
the things which perish. The more his knowledge of counsel increases, 

1 ]Y-IJ, q. 52, 2. 4, ad IT and 2. 44 Moralium, c. 11, M.PLE, uxxv, 543. 
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inciting him to despise perishable things, the more his price! mercases, 
grief thal he cannot enter inte his eternal dwelling, That is why he 
strengthens his soul with wise counsel, unc he considers all hts actions 
with prudence and cireumspection, So that no unexpected and un- 
favourable outcome may castare his action, he feels aheacl gently 
with the foot of his reflections. Tle carefully plans lits course of action 
so that haste may not drive him aheack without caution . nor 
immoral habits conquer him in open warfare... mor hts acts of virtue 
be eaced by the infiltration of vainglary. The nore he strives to live 
by counsel, the inere his ovine is tricd by the wearrnomencss of the: 
more narrow way.” By counsel, then, all these things are hrought 
about in the souls of the cleet. 


18, The attempt Lo prove thatanany lack the gift of course] beetuse 
they go to others for acvieo proves the point rither than destroys it, 
[t is part of diving counsel 16 bave recourse to others for advice, mn 
matters beyond one’s own capacity. For the Holy Ghost docs not 
manifest Elis abundance to all in such a way that they do nut need 
communication with others. He instructs through some, the preat 
enlighten the lesser, just as the supertor angels Uhuninate the inferior. 
He communicates [lis pifts with a concomitant dependence upon the 
mstruction of others. St. Augustine captured the situation in the 
words :? ** O Lord, you reply to all who ask of thee, and at the onc 
time, you answer all, even though they consult you on diverse matters. 
Clearly you answer them, though all do not clearly understand thee. 
All may ask advice of thee on whatever he wills, though they do nat 
always hear the answer they desirc. He ts thy best servant who looks 
not so mueb to hear froin thee what he biroscif desires, as to will what 
he hears from thee,” 

Therefore, in matters from God not clearly heard nor fully woder- 
stood, it is necessary to consult others who are more enlightened, 
Although Cornelius was visited by an angel and received a revelation 
from God, he was advised to seck out Peter for instruction. Send and 
fetch Simon who is surnamed Peter. he will tell you what you should do.* By 
the gift of counsel, then, Cornelius scent for Peter for his Instruction. 
Moreover, Christ Our Lord Himsclé appeared to Saul and sent him to 
the city that he might reecive instructions: Arise aud wo into the city 
and i will be told thee what thou must do.* For aceording te St, 


1X Confessionuin, c. 26, MPO. xxi, 795, * dets, x, 5. 
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Bonaventure :) “ The best counsel is to rise to scek the spouse and 
effectively find him in the street of His precepts and in the spiritual 
ways of His counsels. Fustructed in these and aroused by au angel, 
the soul will find Him whom it loves. Rise, therefore, and go into the 
city to scek connsel, there it will be told to you what you should do.” 


19. The third diMeculty concerning the act of counse) can be selved 
by stating that, absolutcly speaking, couuscl cai exist in the deter- 
mination anc resolution of the act. of taking counsel even wiiliout any 
doubt concerning the object. For this reason God, Christ, amd the 
blessed are found to have counsel, according to the Prophet: Wy 
counsel shall stand, and my will shall be done,® und the Apostle. ike 
works all things according to the counsel of kis will Vet, in this fife, 
the aft. of counsel is granted to take away deubt. There are vrave 
doubts and difticulties in this life making men wanderers in pathiess 
wastes, instead of on the sure read to the abiding city. Henec there is a 
special need for the gilt of counsel for men to be moved by the Good 
Spirit, Who alone can lead them to the right land. 

For this reason the gift of counsel should impress men with eertitude 
and security, either by hidden inspiration and impulse, for the spirti 
himself gives testimony to our spirit that we «re sons of Ged,* or by the 
instruction and example of others whose works God uses to entighten 
them. 

Consequently, in this sphere of activity there is necd for a distinction. 
A doubt can exist concerning the object of the uet— whether this 
action should be performed, It van also exist concerning the dlumt- 
nation and unpulse—whether it is from God. Sometimes, there is no 
doubt about the thing itsclf, since it is good and just in itsclf, for 
cxample, suffering martyrdom for the faith, The goodness of the 
act is certain and there should be no consultation on the matter. St. 
Cyprian replied to the judye who said to him, “ Take counsel”: 
“ Do as you are commanded. Ina matter so just there is no need for 
consultation.”® The same case oceurs with onc entering the religious 
state, provided he has no impediments; there is no doubt nor should 
there be any consultation on the matter.§ However, there can be a 

1 Cantica Canticorum, c. 2. 

* fs@ias, xlvi, 10. . 

3 phesians, i, 11. 

4 Ronis, vir, 16. 
7 Cf. Rev. Atban Butler, Lives of the Saints, Marphy, Baltimore, Metropolitan 


Press Edition, p, 48t. 
4 CF. II-II, q. 18, a. Id. 
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question and cousultation on the nunner of entering, Couuscl then js 
required for the accomplishment of the good act, not bceause of the 
object involved but because « person needs to be moved anct impelled 


by the counsel of a higher mipuise, 


20. When the thing to be done is certain and sceure, then anyone 
ean be led by the Spirit meving withtn him, unless some legitimate 
impediment exisls which the Holy Ghost docs not wish to remove 
iminediately by Himself but through others who are to be consulted. 
Thea the gift of counsel moves men Lo consult athers—-they rise to go 
into the city (that is, they do net remain alone and within themselves, 
but they consult the community) to kearn what they shonld do, 

Tt must be noted, of course, that the gilt of counsel always procecds 
from the impnilse of the Holy Ghost. Yet the determuiuiuition of things 
to be done is net granted by the Toly Ghost to cach nian immeciately. 
Rather, it is given by means of others whom He wishes men to consult, 
for St. Paul preached to them the gospel, bué separately with the men of 
authority, lest perhups I should be running or had run in vain.’ The 
act of counsel then may move men to consult others, and then to 
accept and do what seems right. FRowever, tn the cuse of a just and 
good act, though difficult if there secims ta be legitimate unpediment, 
the gift of counsel may move the soul intcriorly to accept and deter- 
mine what shouki be done. This interior movement does not remuve 
doubt, for none exists, but rather it conquers difficulty anc strengthens 
persona] weakness. Fer it belongs to prudence and right counsel to 
judge and to take counsel {synderests and ebudia, virtues annexed to 
pridence} and also to command and apply to action, the most 
difficult: part of prudence. Hence, the gift of counsel operating in the 
place of prudence and related to it, should take counsel and judge of the 
things te be done and also command and apply to action, 


21, Once a correct aad certain judgment has been made and doubt 
has been removed concerning the thing for which the advice of others 
has been sought, the problem of galvanizing the person into action 
remains. A man should be moved to this ina voluntary way, by an 
interior spirit, the gift of counsel. 

Properly understood, this is net contrary to the practice of the 
Church. The question here is not caneerned with matters of beltel, 
nor with the judgment of truths which are to be preached to others, 


1 Galutians, ii, 2. 
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nor of approving doctrines, nor with other similar problems. On the 
contrary, personal yidustry and self-mastery in the things which are 
certain beyond any doubt is not against the practice of the Church. 
Indeed, it is quite in accord with this practice that anyone should be 
moved by an interior impulse to a good which is, at least with a moral 
certitude, undoubtedly beneficial, for such an unpulse cannot come 
from an evil spirit. 


22. If a doubt should arise concerning the thing. to be donc. 
whether itis good to do it, whether all the circumstances are ugreenhle, 
or whether the impulse to act is from God, then the gift of counscl docs 
not move immediately to judge and determine, much less to execute 
the act. To do so would be temerarious, so long as the daubt existed. 
However, counsel does move toward a determination of whether or 
not the impulse is from God. According to the apostolic rule: Be not 
belreve every spirit, but test the spirits lo see whether they ure of God,’ and 
again, Da not despise prophecies. But test all things, hold fast thut 
which ts good? Ordinarily this examination and test should be dane 
with the consultation and advice of others, sinece ordinarily the illa- 
mination of God is given with concomitant dependence upon others, 
inferiors being enlightened by superiors. 

However, the gift of counsel is not subjecl. te the virlue of prudence, 
inferior to it, or to be resolved toit. For those who judge of revelations 
or divine truths should not judge according to the humun standards 
of prudence but according to the standards of faith, to which the gift 
of the Holy Ghost is subject and by which it is reeulated. These 
standards of faith can be regulated by gifts of the Holy Ghast, found 
in some other person perhaps in a more excellent manner, If human 
theological reasons are employed in the examination of such things, 
they are to be considered as sccondary, serving only ministerially to 
explain the things of faith or the impulse of the Holy Ghost. Hence, 
in the examination of spiritual and mystical matters, there is necd for 
recourse to scholastic theologians and to spiritual men who possess 
spirttual prudence and know how to judge the ways of the Spirit and 
can discern the differences of spivits. 
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28. Morcover, the gift of counsel dues have a certitude from the 
Ikoly Ghost, not indeed that of faith, but a prudential certitude 
founded upen the motion of the Holy Ghost.® It is of the essence of 


tg John, iv, 1. 4£ Thessalonians, v, 20, 21. I CF. c. 5, No, 4, 
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this prudential certitude that, when the things theniselves are in 
doubt or are obseure, there should be a test and an examination by 
others who have the gift ina more excellent manner and whe penc- 
trate and understand better the standards of faith by which these 
spiritual ways and motions arc to be exaniuned. Since in doubt of this 
kind the Holy Ghost decs not ordinary give eninsel and interior 
certitude without a dependence upon the examination of others, the 
wift of counsel moves a man to this examination. The Wolly Ghost 
wishes to prove that the spirit is from God, He alsa wishes to have a 
man proceed htnnbly without presuming that of himself he can order 
ali things which belong to the gift of counscl Phe counsel of God is 
especially a counsel of humility and exanunation. Ifence a person 
stould not be let by a privale spirit, but by one which has been 


cxamined. 


24. It is true that sometimes even without consultation the Joly 
Ghost moves men to a course of action surpassing human prudence. 
Samson killed himself, and holy virgins and martyrs willingly accepted 
death, Yet no peucral rule can be laid down. The Iboly Ghost Himsclf 
in inspiring these actions gives a security and certitude with regard 
to the manner of acting. Caution is extremely important so that 
no one may be allowed to follow his personal inclinations, lest he be 
commanded by the spirit of error rather than the spirit of truth. ‘Phe 
rule laid down by St. Augustine? should be followed: ‘ He who hears} 
that it is not lawful to kill himself, let him do it only when J1e com- 
mands whose commandments it is not lawful to contemn. Moreover, . 
let him see that the divine command contains no unccrtaiaty.’”’? Before 
following an interior spuit and counse) without the examination, the 
approbation and communication of others (for ordinarily the Spirit 
moves through examination and communication of others) one 
should carefully consider whether his mind filled with the Spirit is 
serene and calm without the shadow of passion or trouble, for the 
widem that ts from above is first of all chaste, then peaceable, moderate, 
ete,* 

From these cffeets one may determine whether or not his Counsel 
is from God. But even enjoying such peace and serenity he should 
weigh carefully whether there is any change or obscurity or Huctua- 
tion about whether the spirit is from Go@, For ifin a sane aud vigilant 
judgment he sees any change or doubt, it is a sign that God docs nol. 


i De Civitate Dei, c. 26, MPL. xvi, 8d. 2 James, iii, 17. 
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wish the things to be doue immediately but only after an cxanunation. 
ae if it were to be done without an cxamination, God world supply 
| what ought to be gained by an examination. We wonld leave the 
| mind secure and certain that the act. should be performed even without 


'¢xamination by others. 


25. Morcover, if anyone should wish to persuade others that he has 
the spirit of God and speaks from such a spirit, he sheald mot easily 
be believed. His case should always be submitted to the cxamumation 
of wise and spiritual men, Otherwise he should not be accepted, 
especially la graye and extraordinary things. 

If it ts a question of public doctrine or a thing to he preached or 
taught in Chureh, ne one should be allowed to teach merely duenausc 
he says that he is sent by God {or that he tins a revelation) unless he 
ean prove if through « miracle or the express testimony of Seripture, 

If it is not a matter of doctrine or a thing to be proposed for publi 
belief but some particular and private thing, us when someone & 
advised by a man of approved Jife that something will benefit him or 
that God commands such and such, then, although one is not bound 
to believe it, he can use this advice in forming a prudent judgment. 
He can prudently act upon it, considering the moral goodness and 
fitness of the act proposed as welt as the quality of fe and character 
of the one who proposes it, This is especially truc if many who have 
not communicated with one another agree that an act has been 
commanded by God. Many have been adinonished by holy men to 
perform acts pleasing to Ged, St. Benedict said many things by the 
spirit of Tobias the prophet, and St. Catherine of Sicnn, St, Bricdet, 
St. Vincent Ferrer, St. Francis de Paola and many others said things 
which were to the edification of others. Yet when they said them 
they were not first subjected to an examination. The ancient prophets 
told kings to do many things by divine command even without per- 
forming miracics, Their acinonitions were accepted wibhaut examina- 
tion because of the quality of the person and the goodness of the thing 
commanded. The King Sedecius took Jcremias secretly into his house 
(without previous cxamination): Js there, he said, any word from the 
Lord? And Jeremias said, There is. And he said, Thou shalt be 
delivered into the hands of the king of Bahylton.' At the voice of a single 
prophet, Roboam and his whole army did not make war upon the sous 
of Israel.* 

1 Jeremias, xxxvii, 16. 2 EF Paralipomenon, xi, 4. 


ee 


THE GIVTS OF TITE JFOLY GHOST 171 


There are any other incidents seatlered through Seripture which 
contain prophecies accepled without miracles. But a more extensive 
treatment of this question ts not the burden of the present treatise. It 
is rather matter for the tract on faith and propheey.* 


* Cf. Cursus Theologicus, in Sewundam Secundae, Questio Primu, Disputatio 
sexta. De revelationilnis privatis, 
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THE GIFTS OF PIETY, FORTITUDE, AND FIEAMR 


1. The sifts of picty, fortitude, and fear are found in the appetitive 
part of the soul, and they are related to the cardinal virtues. Just as | 
the gift of counse! corresponds to the virtue of pridence, so the galt of 


piety is related to the virtuc of religion and the whale maltler of justice 
in the will, ‘Phe gift of fortitude is vclited to the virtue of the same 
name in the irascible appetite. Vhe gift of fear huis its counterpart in 
the virtue of temperance. since from fear of God a niin is withheld 
from carnal voncupiscence Pierce may flesh with Thy fear fur & am 
afraid of Thy judgment.) Fear also bears a relation to the virtue of 
hope, since it is essentially and primaniy cureetcd Lo a reverenec For 
God and an avoidance of offence against [fim as well as the repression 
of presumption opposed to hope. Accordivg to St. Thomas*: ** The 
gift of fear has Gad for its principal object, for it avoids offending 
Him, and in this respect it corresponds to the virtne of hope, as stuted 
above.” However, it may lave as its secondary object anything a 
man Shuns in order to avotd offending God. Now a iman stands in the 
greatest need of the fear of God in order to shun thase things which are 
most seductive, and these are the matter of temperiuce: whercfore, 
the gift of fear corresponds to teniperance alse.”’ 
Concerning each of these gifts two things must be explained : 


a) their essence, by which they are distinguished from the corres- 
ponding moral and infused virtues, and 
b) their objects, or matter, to which cach of these gifts extends. 


Phe gift of piety 

2. Although in [saias the gift of fortitude, subordinale to the cri ft 
of counsel, precedes picty, itself subordinate to kiowledge, the preseit, 
treatise will not follow that order, Religion anct justice, with which 
piety is eonccrned, have greater nobility than the object matter af 
fortitude, for religion and justice are in the will. 

4 Paain exviit, 20. *TEIF, q. 162, 4.) 0d 8. * Cf. IV--II, y. 29, a. Pad 1. 
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Tt is true that some do nat distinguish piety from fear in this text 
of Isaias, since in Hebrew one word is uscd for both. ! 

Regardless of what is in Tkebrew codices recent! y wiade avaitabie, 
or in other private translations, it is certain that the Vulgate, which 
is approved by the authority of the Church, uanics the oft of piety 
as distinct from the gift of fear. Morcover, the most anciout tradition 
in the Fathers approves, and the coninion usage of the Church con- 
fesses, the Sevenfold Spirit becatse of the seven gifts of the Holy 
Ghost enumerated in Isaias. 

Furthermore, although worship, which belongs to piety, and rever- 
ence, whitch belongs to fear, have much in cormmon, they differ both 
in their material objects and in ther formal notes. Pieby and religion 
have tor their object the worskup to he rendered to God serving Him 
as a Benefactar, indecd the origin of dl good. On the other hand, fear 
shows reverence by shrinking back inte its own littieness frou God, 
the principle of the highest majesty, Whe has the power of inflicting 
evil, Even revercntial fear docs not regard as a Benefactor the person 
whom it fears. Otherwise, the soul would be soothed and not fearful. 
But fear looks upon God as One having the power to infliet evil, even 
though He should never use that power. Therefore, tt is completely 
different from ptety. 


8. Itisnow possible to delineate the objects of picty and diiferentiate 
if from the virtues. 


4, A difficuity may arise in distinguishing the essence of the gift 
of piety from the essence of the infused virtue of religion, with which 
it 1s intimately connected. St. Thomas remarks? that the oift of picty 
looks upon God as a Father, while the other virtues do not; religion, 
for example, looks upon Him as Lord. It is proper to piety to show 
obedience to parents. Since it ts possible for a person to be elevated 
to the position of having God not only as his Lord but as his Father, 
he may worship Him with a loving piety. This is the possession of 
those who received a spirit of adaption as sons, by virtue of which we ery 
Abba! Father!? However, according to St. Thoraas this distinction 
is not sutlicient, sinec infused religion itself looks wpon God as a Father 
and profters Him worship as such. Tor to look upon God as a Father 

1‘mora.’ Cf. Edward Robinson, Hebrew aud Hnglish Levicon of the Old Testa- 
men, p. 549: Boston, Crocker and Brewster, L465. 


* TE-EI, gq, 121, a. 1. 
° Homans, viii, 15, 
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is nothing other than to look upon Tfim as the principle of grnec 
which He pours out upon men and through which Ee adopts them as 
sons. Infused religion cloes exactly this, sinee tt looks upon Tint as the 
author of grace ancl of the whiate supernifurcel arder. Comsequeniby, 
if piety consisted solely in looking upon Gorl as Pather, i would not be: 
distinct from infused relivion. It would, however, be distinet from the 
acquired virtue of religion, which worships God only as Creator and 
principle of all nature. 


5. It may be alleged that the infused virtuc of relimion considers 
God as a Father in an ordinary way, knowing Him as Father of graee 
in the articles of faith concerning salvutian and glory, Phe gift of 
piety, on the other hand, looks upon Gor as a Father beenuse of a 
special tmpulse of the Holy Chost.' 


“8a 3 


6. Even this explanation fails. A special nopiulse docs not add | 
anything to the knowledge of God as a Father except perhaps greater | 
intensity. Yet intensity of action makes for a more perfect act with- | 
out varying the nature of the act. No more valid is the dlaim that the | 
distinguishing clement between picty and relwion is the special | 
impulse in the gift of picty employed only in extraordinary cuses in 
which even infused prudence fails. For example, ny divine impulse 
one might remain in prayer until death overcame hin, or one might 
seek from God a miracle for the defenee of his country. Such an 
impulse does not belong to infused prudence, nor does it. follow religion, 
The gift of piety, then-- in the opinion of some theologians? - must. 
have these extraordinary acts for its peculiar function. 


7. Certainly this taking refuge in extraordinary cases is wnwar- 
ranted. Such incidents belong to the charisms, found even in sinners, 
and are not restricted to those in the stale of grace. Yet the gifts of 
the Holy Ghost belong to all who are in the state of erace and to them 
only. Since, then, those in the state of grace do not always perform 
miracles or extraordinary works, an cxplanation based on umisual 
actions does not describe the special impulse required in the gift of 
piety. 

Moreover, St. Thomas? does not explain the gift of picty by its 
conformity to an cxtraordinary impulse. The only difference he posits 


1 Cf, St. Thomas, foc. cit, 
? Cf. Greporius Martinez, Commentaria in I-24, q. G8, a. G, dub. 3. 


2Cf. Joc. cit., ad ¥. 
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between piety and religion is that religion looks upon God as Creator 
while piety looks upon Flim as Father. Consequently, the gift is more 
excellent than the acquired virtue of religion. Nowhere does he eom- 
pare this gift with infused religion, which looks upon God as the 
Author of the supernatural order and hence as a Father through 
grace. The difficulty, then, remains as before. 


%. Others claim that the gift of piety is distinguished from the 
infused virtue of rehgion by the scope of its object. Phey contend 
that the gift of piety extends to all matters of justice. By it aman 
worships God as his Father m such a way that he looks upon all men 
as his brothers in the communication of grace and the Spirit. Through 
it he renders worship te God and their due ko sil men. Religion, on 
the other hand, ts restricted to the worship of God. It does rol. extend 
tu other matters of justice. 

Finally, others add that the gift of piety is concerned with duc 
reverence for the Scriptures, by not contradicting thei whether their 
contents are understood or not, Even St, Augustine! attributes this 
ta piety. Furthermore, that pious affection by whicha man is attached 
ta the things of faith, and moved te believe therm even without under- 
standing them, is generally related to the gift of picty. 


9. None of these hypotheses explains fully the speeial formality 
and essence of the gift of picty. The first does not explain the formal 
aspect Of the gift. It merely indicates the extent of its obyjeet. But 
why should the gift of piety have such an extension? The essence of 
the gift alone ean rive the answer. In addition to thus, it is not certain 
that the gift of piety actually extends to all the matter of justice while 
the infused virtue of religion does not. If the gift of picty extends to 
all matters of justice because it looks upon God as Wather and con- 
sequently upon all men as brathers, why should not the infused virtue 
of religion do the same? It toa is related to God as the Author of 
grace and to all men as sharers in that grace. Moreover, if the infused 
virtue of religion cannot be concerned with all men as brothers but 
only with God as Father, what is the special formality by which the 
wift of picty is so elevated that it can embrace bot? 

The seeond hypothesis is likewise insufficient. Reverence for 
Sacred Scripture cannot be the total and adequate act of the gift of 
picty, since this gift includes also the reverence and worship ot God. 


‘42 De Doctrina Christiana, c. vii, M.P.L. xxxiv, 36; £ De Sermone Domini, 
G iv, MPL xxx, Tea. 
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Furthermore, tlhe angels and the blessed, although they have the gift 
of piety, do not concern themselves with Sacred Scripture. Finally, 
reverence for Sacred Scripture pertains more to fuith or to the pious 
affection which disposes the soul for faith than to the gift of picty or 
the virtuc of religion. Faith aceepts the testimony of Scripture and 
shows it reverence by noi. contradicting UW, Certainly if this reverenec 
is attributed to the gift of piety, Ib ean be assigned to the mfusect 
virtue of religion as well. Ilenee, this one elerent dues not clistingnish 
piety from the virtue of religion. Furthermore, according to St. 
‘Thomas :? “ To show reverence to Sacred Sevipture would sec to 
belong to fatria.”’ 


10. To solve this question in eonsonanee wilh Ere cdoctriuge of SE, 
Thomas It is necessary to pursue hts inkenbian ta other passages oy 
which he treats of the gilt of piety.* dn them: he distinguishes the pitt 
of piety from the virLue of the same uate, always tentified with the 
infused virtue of rchgion in rendering worship to God, the Author of 
grace. He affirms that ‘‘ although piety, the virtue which is catled 
latria, shows reverence to God Himself, it takes something human as 
its measure, namely, the benefils received from God for which tt is 
indebted to Him. Piety the gift, however, has something divine as its 
measure; it shows honour to God nat because of a debt, but because 
God is worthy of honour as He is an houour to Hinself.?% Thus the 
gift of piety and the virtue of religion, or Jatria, differ by reason of a 
diverse debt. ‘This is the more formal and intimate aspect of those 
virtues which involve u relation to others. 

St. Thomas then has indicated how the gift of piety should be 
distinguished from letria or the imfused virtue of religiou by interior 
principles. Reliziou looks to the essence of the worship of Gad as 
founded upon the notion of a mutual exchange —-by looking upon the 
benefits of God toward mien and the reciprocal debt men owe Hiin., 
What shall I render to the Lord for all the things that he has rendercd to 


me; £ will take the chalice of salvation; and I will call upon the nome of 


the Lord*—an act of religion through retribution for a debt, 


Ll. The gift of piety, on the other hand, transcends this notion of 


gifts and debt. It honours and magnifies God for His own sike, 
regardless of whether He bestows good or evil. [na sort. of nakedness 


2 £££ Sent., d. 34, q. 8, a. 2, quacstiune, 2 ad 1. I Tbid. 
3 CP. loc, cit., quaestiune. 1 ad 1, ‘ Psalm exv, 12, 18. 
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and annihilation of self it gazes upot the divine magnitude in itself 
and for itself, saying with the Psalmist, O omagrify the Lard with me, 
and let us extol his name together,' that is, Jet as adore Tim not far what 
He has given us, nor according to the measure of Vis gifts, but for 
Himself and in Himself. I am brought te nothing and I knew wat. £ am 
become as a beast before thee: and Iam always with thee... Kor what 
have I in Heaven: and besides thee what do I destre upon earth? Bor 
thee my flesh and my keart hath fainted aways thou ani the Gad af my 
heart aid the God that is my portion forever. But it is goud fur ine to 
adhere ta niy Gud, to put my hope in the Lard God.* ‘That is the perfect 
giftof picty, the worship of God without measure and bevyane a merely 
human manner ol actrug. The soul considers itseif as aoathing, warth- 
less, despoiued of all created good, foolish and without understanding 
in wordly things, a beast fit onty for sustataing burdais and following 
the mofien of God, When the soul recognizes nothing either in heaven 
or on carth as its own, when the flesh fats away ond is consumed, 
then it 18 always in God’s presence. Its very substance ts as nothing 
before God. In such abjection and annihilation if ts not led by any 
weighing of divine gifts. Mindful only of His justice, the seul looks 
upon Grod Tfimself as its eternal inheritance. It adheres to lit with- 
out any medium and it worships and vencrates Him in Lfiniself For 
according to St. Thonias,? to adhere to God is the end toward whieh 
the gift of picty tends. With an cye only for God’s magnificence, 
picty honours Hrn considering neither His blessings nor His chastise- 
ments, nor honour nor shame, nor glory nor ignominy. For according 
to St. Paul, Christ is magnified in my body, whether through life or 
through death.* 

The Most Blessed Virgin evidenced the gift of piety in the words: 
My soul magnifies the Lord, and my spirit rejoices in God my Saviour; 
because he has regarded the lowliness of his handmaid.® For her the 
reason for magnifying God and exulting in Ekim is the loftiness of God, 
Wha looks upon her profound humility and servile condition, rather 
than the most sublime benefits accorded her, even that of divine 


maternity. 


12. Kssentially different from the gift of picty which honours God 
as IIe is in Himsclf, the virtue of religion pives thanks and worship 


1 Psatm xxxiil, 4. 

* Psaim Ixxu, 22-28. 

3 Ff Sent., d. 34, 4. 3, a 1, quaestinne. 1 ad 3, 
4 Philippians, t, 20. 

® Luke, 1, 40-18. 
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to God for Hits Blessings, especialy that of ercation. Wonouring Goet 
the Author of nature, if prompts the soul to say: Wurthy art thor, 
O Lord God, to receive glory and honour and power: fur thou hast created 
ali things.’ Similarly. the totused virtue of religion offers worshtp and 
thanksgiving Lo God as the Redeemer and the Author of the super- 
natural order: Werthiy art thou to take the scroll and ta open its seats; for 
thow west slain, and hast redeemed us for God with thy blood... Aid 
thou hast made us for aur God « kingdom aud priesty.? The super- 
natural benehts of redemption. wins iecnebership in the Binge. of 
God by wrace, therefore, is the mative of the infused virtuc of religion. 

The iff of picty, on the other hand, transcends the notion ol benefits 
received, and gives thanks and warship to God alene because He is 
great and holy: We give thee thanis, O Lord God sfhinighty who art, and 
whe west anid whe will be, becuse thou hast tebe thy great power aud 
hast begun thy reign 2. 0" Who will vot fear thee, O Lord. oud magnify 
thy name? for thou adane art hely.t Fhe Church sings: “ We give thee: 
thanks heeause of thy gveat glarv.?? Worship aril thanks are nat. 
offercd to God because of any particular benefits given bo nien, vor is 
He revered because of any special relation with men, but because God 
is holy in Ilimsclf, because of the glory that is Hlis, because Tle has 
taken great power and has reigned. 


18. St. Bernard has written beantifully of the differences between 
three types of love: the love of a servant who hopes for a reward, that 
of a son who has an eye to an inheritanec, and the love of a spouse, 
The spouse alone loves his spouse because she is another self. The two 
former kinds of love are typicul of those looking upon God for His 
benefits, while the love of Lhe spouse exemplifies the soul which loves 
God for Himself. In the words of St. Bernard, “ With the spouse, the 
one care, the one hope is love. In this his spouse abounds, in this her 
spouse is content. Pure love is not venal, pure love docs not derive 


its strength fram hope, nor does it feel the chastiscinents of a want of 


trust.”""> Such love has a higher motive, and it is more sublime. It 
seeks something higher than human Virtue, which regulates the 
worship ot God aecording to the rueasure of [lis bencfactions. With- 
out any concern for Hts blessings, jrure love honours Him because He 


1 Apacatypise, iv, 12, 

* bid... v, 8, TU. 

Y Lbtd., xt, PT. 

* flid., xv, 4, 

* Gloria of the Mass. 

‘Sermon 83 in Canticum Canticorum, WP, CoMXXUL, 21ST. 
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is great in Iimself and exccedingly praiseworthy. It worships ILin 
with a most execlient love for a Father. 


14. From all this it is evident that the gift. of piety is ctistinet. from 
both the infused and the acquired virtue of religion. The acquircd 
virtue 1s in the natural order, It looks upon God as the Creator and 
Author of nature, while the gift of piety has a supernatural rcason for 
worshipping God as Father and the Author of grace. The infused virtue 
of religion is concerned with God as Father and the Author of grace, 
but not in the same way as the gift of piety. The infised virtue of 
religion is eoncerned with God as the Author of vrace umd as Father 
not in Mimesclf but by reason of the love He arouses in nen. Eenee. 
this gift of piely has rcferenee to God as Ike is in Himself. Wiis plory 
nnd His nigjesty, even should He give no bencfuetions, or shontt He 
wive punishment and death. With the Apostle, prety exhorts : Wagarfy 
Christ either through life or death.) It does not venerate Go as Jincob dtd, 
If God shall he with me, and shall keep me in the way by which I walk, 
and shail give me bread to eat and raiment ta put on . . . the Lord shall 
bemy God.* Tn this case, Jacoh worshipped God according to His 
blessings, for he promised that @ tenth part of all that you give me t 
shall affer ta you,? 

Far more clevated, however, is the habit which would olfcr worship 
to God even if He did not give any blessings. It leaves ali to follow 
Christ, magnifying Him in both life and death. Like St. Peter, the 
soul can say, With thee I am veady to go beth to prison and to death :* 
and with the Prophet it sings, fer though I should walk in the midst of 
the shadow of death, Fawill fear no evils, for thou art with me Whe very 
essence of this act is higher than that of the virtue. ‘Il looks upon God 
as a lather, sinec He is holy, merciful, and rieh, and not beeause of 
His blessings. 


15. It is true that the pift of piety extends to all matters of justice, 
while religion dees not. Yet this material difference is insulficient 
to distinguish the two, For this appeal must be made to the formal 
differenee, which touches the matter and differentiates it. Irom what 
has already been said, the formal diflerenee is clear: infused religton 
inglines to the worship of God, author of the supernatural, aceording 
to the measure and the manner of the gifts of grace; picty is moved 


1 Cf, Philippians, i, 2G. t Lake, xxii, 38. 
© Genests, xxvilt, 20, 21. € Psalm xxii, 4. 
3 s{bid,, 22. 
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by the majesty and vlore of God in Miniself, whether or net He confers 
benefits. FEence picty broadens out to embrace observance, picky, 
and whatever else in haman attains belongs to the matter of jusliec. 
[t looks Upoi men, Not as nien, but as sons of God. or as capable of 
being such, Worshipping God as Father, piety sees all men as brothers 
by grace. How it does this will presently be explained. 


16, Fhe honouring of the saints and the complete acquiescence ty 
Seripturc, which St. Augustine attributes lo the act of piety, belong 
more to fatrvra or rchyloiw.!’ These vets, of course, also belong to the 
mit of piety butin a bigher way. Morcover, they are not the ouly 
act proper to prety, since this gill also shows mierey to others. For 
this reason the beatibuct: Mlessed are the merciful for they shell obtain 
mercy? corresponds to the gift af piety.? Purthermore, in a general 
way, pleLy opcrates tn all that is related to justice whether it is toward 
Cod ar toward one’s neighbour, Consequeutly, reverence for the 
saints and for Seripture canuok distinguish the yift of piety from the 


virtue of religion. 


17, The object of the yift of picty is primarily and priueipally the 
filial worship of God. Sccondarily, however, and under the same formal 
specifying aspect, prety embraces Justice to one’s neighbour, 

According to St. Thonias,4 “Phe pift of prety direets all relations 
with one’s ncighbour, but it does so according to a measure other than 
that of the virtue. That messure is simple aud one, and heee the 
gut is one spiritual habit, and according to this nieasure all tts acts 
are specified.” This piety in the appetilive part of the soul corresponds 
to the cardinal virtne of Justice in all its latitude. Within its higher 
formal motive it cnibraces all matters of justice. 


18, For a fuller understanding of this doctrine of St. Thomas it 
should be noted that among the virtucs whieh are potential parts 
of justice, the one which renders worship to God is called religion or 
latrie, The one which gives respect to parents is called piety, while 
the virtue which honours superiors is called respectfulness. For piety, 
the gift of the Holy Ghost, is concerned with these matters in a 
higher way and is related principally te God. It renders fitting worship 

CE FE Sent. d. a4, g. 3, 2. 1, quaestiune. 2 ad F, 
2 Matthew, v, 7. 


7 Cf. 1f-1I, gq, 121, a. 2. 
* FFF Sent,, d. 34, g. 3, a. 1, quacstiune. 2. 
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to Hin, looking upon Him not as Lerd and Creator but as Mather. 
You have reeeted the spirit of aduption of sons, by mrtue of wich we ery 
Abba! Father !* tn the order of grace God is a Father. Of kis own teil 
he has begolten us by the word of truth, that we might be, us it were, the 
first-fruits of his ercatures.? The faithful, then, should act towards God 
as towards a Father through grace, since Lhey are His adopted uiildren. 
By the virtue of religion they should render honour to Him as Lord and 
they should worship Him as a Father whose clernal inheritance they 
hope for. Sinee, then, among men piety is a virtue which renders 
honour to parents, the gift. in the appetitive part of the seul which ts 
eoncerned with a debt to another uses the name piety rather than 
religion or datvia. For it regards God as the father of men. 
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19. While by ifs very nature the gift of picty extends to all erontures 
who communicate in grace or can communicate in grace, the virtue of 
religion Is concerned with God alone, leaving the relationship with 
ereatures to other virtues. The reason for the difference is that religion 
is concerned with the worship duc to God under the aspect of the 
proper excellence and umiqueness of God Himself, in which others do 
not participate, since my glory £ shall not give to any other.? Conse- 
quently, it is wrong to honour anyone besides God with the worship) 
of latria. Religion, then, from its formal motive, the unique and in- 
cornmunicable divine excellence, is concerned with knowing creatures 
but with worshipping God alone. 

Piety, on the other hand, secs in parents the notion of origin, by ; 
virtue of which honour ts paid to a father as one having the authority 
of an originator, Wherever this notion of origin is participated, there 
is established a relationship to the habit of piety. Through piety a 
man is made dutiful to his parents, and honours members of his family. 

Yor they share in this notion of origiu and generation, being born of 
blood and of the will of man and of the will of the flesh. 

Tt is much the same with those who are born of God from the 
regencration af the Spirit. But the habit which is concerned with the 
principle of such generation should also be concerned with others 
related to it. Secondarily, then, all who share in spirttual regencration 
are brothers in the communication of grace, ‘The formal aspect of 
piety, therefore, directs the soul to God as Father and also extends its 
inLerest to men as sons of God, fellow-citizens of the saints, of the 
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fannly of God. Even the tifuscd virtue of relivion docs not do this, 
since if does not formally lock upon God as a Father but the Supreme 
Lord to be worshipped in the order of fracc according to the bencfits 
He has bestowed. 


20. The very nature of the gift of picty ceimands that it he extended 
to men as children of God, since it implies a reverence lor the majesty 
of God, not acearding to the measure of His blessings but according to 
the greatness of Els glory, Moreover, the greatness af the glory of God 
is considered both in His mfinity itsel! and in the parttcipation of it 
found in those who are the sons of God and eonsorts of the divine 
nature. It belongs Lo the prealness of God as a Father to lead inany 
sons to glory, just as it belongs te the grentuess of God as Creator to 
create many species of things in the wiverse. For this reason no habit: 
ean tnclne towards the vencration and worship of God precisely under 
the aspect of Father without bemg directed to Hts children. Sinee ail 
intellectual creatures who are not damned are sons of God or can be 
inade sons of God, the gilt of piety extencs to all of them. In tittch 
the same way, charity, which looks wpon God as a good to be loved, 
is concerned with everything which belongs to God and participates 
im His goodness. Charity is precisely concerned with the notiou of 
love; picty, with the notion of debt and of respectfulness, 


21. Objection: Despite previous denial and protestation,+ the 
foregoing would secm to incicate that the infused yirtue of religion 
also extends not only to God but to all men in all matters of justice. 


Religion is concerned with God as a Father, indecd as the Author of 


grace in the supernatural order. Consequently, ifit is concerned with 


Him as a Father, it should at least sccondarily be concerncd with 
Hfis sons, just as is the gift of piety. Therefore, there is only an 
inadequate explanation in the statement that religion is concerned 
with God according fo the blessings He gives to men, while picty 
is concerned with God Himself, to be worshipped for His own 


sake, 
For if this were true, piety would be more concerncd with the 


excellence of God and fess with participations of the divine life, or 
blessings upon men, while religion would be just the opposite. Henec, 
piety would not be concerned with the divine excellence as communi- 
cated to inen but only as it js in itself, while religion would be just the 


Cf. supra, no, 14. 
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contrary. To religion, then, would beleng a coneern for God in Tiniself 
aud tor men as participating in the blessings of God.? 


22. Moreover, even if piety were concerned with both God and 
men, tt would look upon them under the aspeet of a duty or veneration, 
Consequently, the gift need not embrace all the matter of justice, 
sinee there are many things which belong to justice by reason of a 
striet debt, legal or moral, which arc uot matters of worship and 
vencration. Henec, picty docs not embrace all matters of justice 
merely because it is coneerned with duty and the worshtp of God ana 
wen, In the same way, although piety towards parcuts and relatives 
is concerned with willing submission to ther, nevertheless some other 
reason for a debt tn rigorous justice may arise which is nek carried 
out by piety but by commutative or distributive Justice or by same 
other form of that virtue. 


23. Reply to the objection: The mference must he denied. 
Religion is not concerned with God’s parental right as the Author of 
the supernatural order but. with Mis right as Lord of that order. Phe 
same Person, of course, is the Author of supernatural grace and the 
Father who adopts sons through grace, and hence He who is the object. 
of the virtue that is concerned with God as the Author of the super- 
natural orderits the Father. Nevertheless, diverse rights are established 
on the same dignity, which formally specify the diverse virtues or the 
various parts of justies, 

While the right of ftiendshtp by which God calls nen not servants 
but friends belongs to charity and not to picty, the dominative right— 
that of Supreme Lord in giving grace—and the parental right through 
God’s adoption of men as His sons, communicating as co-leirs in the 
same spirit, establish relationships of both religion and picty towards 
the one supernatural Author. 

The supernatural dominative right is the foundation in Jatria 
for the unparalleled worship of God as the Supreme Lord Who can, 
if Fle wills, give grace or take it away, with or without sin on man’s 
part. For in lairta, hunian reciprocation to God’s supreme dominion, 
the infased virtue of religion looks upon the Author of the super- 
natural order as the Supreme Lord Who is at the same time a Father. 
It realizes that, because of His works within the souls of rnen, God 
deserves honour and worshipful service according to the measure of 


1 Cf. infra, no, 25 for reply. 
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ilis blessings, for God docs not dominate a soul, nor is a soul subject to 
Him except by reason of what God works within itand what tt receives 
from Him, which, of course, is His benefaction. 


24, By paternal right God acts as a Pather through the spirit of 
adoption, ** in which we ery Abba! lather!’ This adoption kivs the 
foundation for the gift of picty, which worships God as the Author 
of the soul's generation in grace, Not concerned with worshipping and 
honouring God beewuse of Tis blessings, piety attends stricliv to 
God’s immense glory as Father and heritage of the sons of God. It 
puts aside God’s dominative right and is concerned with IIis pateriai 
right alone. It honours and magnifies God beeause Te is holy. ! 
Yet it is so dirceted to God as Father that it can extend secondarily 
to all the sons of God and to ai] the things pertaining to God's pater- 
nity. For in the virtue af prety a man venerates his parcats and like- 
wise honours his brothers and relatives, because they are of the same 
parcntal origin. 


25. It has been alleged? that since the infused virtue of religion is 
concerned with God communicating Tis blessings, while the gift of 
piety is centred in God as He is in Ilimself, piety should not be con- 
cerned with God in [is bestowal of praces. 

Rut by distributing blessings to imen as their Supreme Lord, God 
does not give them a participation of His honour but only the inferior 
status of bemg ITis servants. Consequently, the virtue which is 
concerned with God as the Supreme Lord and which renders Him 
worship in the supreme servitude of lafria docs not give the same 
latria to others. Morcover, the aill of picty is concerned with God as 
Futher—to whom sons participating in Tis honour are essential. Not 
interested in God’s blessings (although it does not despise them), 
piety like pure love “ docs not derive its strength from hope, ner does 
it feel the chastiscment of a want of trust.’ Just as the mutual and 
amicable love of charity communicates itself to others not as servants 
but as friends, piety honours God and the sons of God participating i 


the Divine Honour. 

26. Moreover, by a willing submission to other men as the sons of 
God, brothers in grace, and members of the household of God, picty 
can act upon the whole matter of justice in two ways, 


1CP. Apocalypse, xv, 4- 
? CF. supra, no. 21, second paragraph. 
2St. Bernard. Sermon #2 in Canficum Canticorum, MPL. oixxxtts, 1181, 
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The first of these ways is by commanding. Tt. may command con- 
mutative and distributive justice or the satellite virtues surrounding 
justice to exercise their function tawards other men in order ta show 
them honour worthy of children of God. Wowever, by this sume 
reason, religion may command the other virtues to do what is proper 
to them for the sake of worshipping God, since God is worshipped by the 
virtues. It is not sufficient, therefore. that. the gift. of picty should 
extend to the whole matter of justice, for the same might be said of 


religion. 
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27. In the second way, according to St. Thomas,! picty (as an 
elicitive principic) extends to al! matters of justice and offers dircction 
in all human intcreourse. If has this extension under a higher aspect, 
which pertains to the supernatural order and conecrns itscll with 
relations with one’s neighbour, net uccording to the human manner 
of social intercourse, but according to the supernatural communion 
amony sons and members of the household of God, FEminently ex- 
tended to other matters of justice, piety does not formally practise 
them according to their proper cssences. It is not necessary that the 
gitt of picty, in extending to ali matters of justice, should treat of them 
under the particular and proper formality of each virtue. Vor example, 
it is not necessary that piety should treat of the matter of commuta- 
tive justice or distributive justice under the notion of strict recipro- 
cation or equal debt. If it treats of the matter of liberality or fidelity, 
it is not necessary that it treat of these matters according to their 
peculiar essences and mofives. ft is sulhecient that picty treat of them 
48 Inadequate objects under its higher formal aspect. For its being 
exercised in one case through commutative justice and in another 
through distributive Justice, fidelity or affability is only a material 
consideration in the gift of picty. 

In its proper formality, piety looks upon such matters in their 
relationship to the sons and members of the household of God. There- 
fore, in view of picty’s willing submission to God and mutual respect 
of brothers related by spirit and grace, brothers in the communion of 
faith and of the saints, these debts of justice are the least consideration. 
According to the Apostle, Dare any of you, having a matter against 
another, bring your case lo be judged before the urjust and nat before the 
saints? Do you not know that the saints will judge the world? And if the 
world will be judged by you, are you unworthy te judge the smatlest 


17 Sent,, d. 34, q. 3, a. 1, quaestiine, 2, 
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matters? De you not kuow thet we shall judge angels? How wich mare 
worldly things? The Apostle dues not. deny that the saints as such, or 
as sons of God led by Hts spiril and by the vift of picty, will judge 
worldly things and treet of social intercourse or extend to acts of 
commutative and distributive justices. Ile merely considers these 
acts as minor or material consideratious. Under a more clevated 
formality, which men have in conimon with the angels, the fatthful 
shall judge of these things, This higher formiulity is the spirit of 
picty which treats mer os sons of Gad, spiritually relatect in one 
communion. Virtually and amitnently—-not formally in the inferior 
way of commutative justiee-——piety elicits acts of strict Justice and of 
the other virtues whiel: include a relationship to ethers. For in its 
dealing with men in the conimunion of the souship of God and brother- 
hood of the spirit, piety does net imperate acts of virtue but elicits 
them im an cminent way. 


The sift of fortitude 


28. The treatment of the gift of tortitude is bipartite, considering 
both the forme] and the material aspect of the gift. 


29, In its formal aspect the gift of fortitude differs from the virtue 
of the same name beususe, in conquering dangers and dilficulties, the 
gift is not founded on human powers or circumscribed by human 
limitations. It depends solely upon the divine power; itis, as it were, 
clothed with strength from on high. Some theologians,® believing 
that any act of fortitude can he performed by that virtue, are of the 
opinion that the gift of fortitude does not differ in species or substance 
from the virtuc., Nevertheless, since the gifts are habits distinct from 
the virtues and superior to them, the formal nature ot the gift of 
fortitude is specifically distinct from the virtue of fortitude. 

The material object. of the gift of fortitude is the conquest of every 
difficulty and the avoidance of all dangers. According to St. Thomas,* 
while the principal object of fortitude ts the danger of death, accessary 
matters, such as magnificence, perseverance, ancl pa tienee —which 
belong to virtues allied to fortitude—may be considered its secondary 
objects. 


Ef Cortnthians, vi, ¥ ff. ; ; 
2 Suarez, ZF de Gratia, c. 21, no. 10, aecording to Vanentia. 
SUL--2E, g. 158, 1, and J## Sent,, d. ot, cg. 3, a. F. 


oi . . elie, gee 
ee 


eee oe es 


190 JOUN OF ST. THOMAS 


30. Fortitude implies a firmness of mind in atlacking and sustaining 
grave and dificult evus, especially the danger of death, whicli 1s more 
terrible than any other, This frmness can take hold ta the seul only 
through considcration and regulation of the powers and the ineans by 
which evil can be resisted and conquered. Sinee hurnan powers are 
Lmited and fragile, especially in waging 4 victorious struggle amid the 
multitude of dangers in the pursuit of eternal life, the common virtuc 
of fortitude is not sufficient ta eliminate alb dangers and te conquer 
evils. 

Presupposmyg the help of Gort received into the soul anc Umited by 
tf, the acquired virtue of fortitude implies a firmness in overcwing 
evils aceording to the limited capacity of man. According fo the 
Philosopher,? “he who is strong cannot be terrified as a nan - 
by dangers and evils superable by a merely uuman mode of action. 

Even the infused virtuc of fortitude, although if orders actions to 
the supernatural end of charity, does not reecive from supernatural 
powers any regulative principle which execeds the natural capacery 
and limitations of man. Although it judges that much greater things 
ean be done, its own infirmity and limitation detain it, thercby limit- 
ing and modifying even supernatural actions and powers. 

The gift of fortitude, however, clothes the virtue fram above. so that 
God seems to cast aside human infirmity and apparently opcrates in 
the soul according to His own power. The Psalmist expressed this ia 
the words: £ love thee, my Lord, my strength, my stay, my refuge? By 
the Lord I wus able to leap over a walls -“ the name * wail’ means 
everything that can stand as an obstacle to human infirmity.’*4 


31. Thus the virtue of fortitude differs from the gift of fortitude in 
the degree that human strength differs from divine, The virtue of 
fortitude is regulated in a human way preseribed hy prudence, while 
the pift enjoys the full seape of the divine impulse and is moved by 
the power of God, The Psalmist sang: They did nat get possession of 
the lund by their own sword, nor did their own arm save them. But thy 
right hand and thy arm and the light of thy countenance.6 The sword and 
arm indicate the human virtue of fortitude. Tlowever, when anyvane 
aets by the right hand and by the arm of God, he docs nok act. accord- 
ing ta an ordinary rule, but according to the dlumination of the tace of 


1372 Nichomachean Ethics, c. 8, B LV17b. 
* Psutsn xvii, 2, 3, 

3 Fhid,. ¥u. 

VCf, Lif Sent., d, #4, q. 3, a. 1. 

* Psaim xlitt, +4. 
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God and the instinct of His Spirit. Not earing for his own infirmity, 
he does not prudently measure his strength but acts according to the 
power of God and Tis right arm. Such fortitude is more than a virtue. 
Above all prudential rules and beyond human fortitude, clothed in 
divine strength, the gift of fortitude perfects and helps a person’s 
failures through the virtue. Ivor according to St, Gregory,) “‘ the 
virtues are helped through the gifts.” 


8Z. Objection: According to St. 'Phomas,® the virtue of fortitude 
is concerned with all cvils but especially with the dangcr of death, 
But. to conquer such dangers there ts no need for a special gift. Hence, 
the gift is certamly not necessary for any other evil, for if the greatest, 
danger and the grealest difficulties can be conquered without the giit, 
so can the lesser. Therefore, there is no need tor the pift. 

Furthermore, even wrtliout the virtuc of fortitude one can sustam 
death even amidst bitter torments ; for example, there are gentiles and 
infidels, and suicides. Therefore, there are ne difficulties so great and 
so arduous that they demand a special gift of fortitude over and above 


the virtue. 


83. Perhaps this ordinary virtue of fortitude, which proceeds 
according to common rules, docs net ordain its actions to a super- 
natural end through any supernatural assistance. None the iess, 
this docs not mean that the gift of fortitude is necessary, since 
the infused virtue of fortitude should suffice, Concerned with a super- 
natural end, founded upon supernatural help, the infused virtue af 
fortitude ts regulated by supernatural prudence, Therefore, in su}. 
stance It should be able to do all the difficult works in the super- 
natural order attributed to the gift of fortitude. For works more or 
less outstanding and extraordinary which demand a special motion 
and impulse of the Holy Ghost are merely accidental considerations— 
according to a gtcater or Icss perfection within the same species of 
supernatural act, 


84. This objection is confirmed by the fact that the virtue of 
fortitude inclines a man to sustain even the dangers of death because 
of the very nobility of the virtue and because of man’s supernatural 
end. Yet this fact does not argue to any impulse or motion of the 
Holy Ghost except new knowledge or a new precept. Yet for a new 


295 Moraliun, ¢. 7, MPL. Uxxvi, 755 *1i-Il, q. 123, a. 4. 
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precept no new virtue is needed, since the specifie formality and essence 
of a virtue is not changed by a new precept. For, even when a new 
ecclesiastical precept is added, temperance is not changed in its proper 
formality. Moreover, although God’s preeept that Abrahour should 
kill his son commanded an extraordinary thing, which cauld le het 
only at the command of God, its exceution belonged properly to the 
virtues of obedience and religion. Ina word, heroic and extraordinary 
acts of virtue, despite the fact that they require speeial divine help 
and motion, and even impulse, do not pertain to virtues distinct from 
the cardinal virtues. Furthermore, believing a particular revelation 
of God dacs not require a new faith over and above the theological 
virtue. Therefore, the extraordinary works of fortitude, although 
they proceed from 4 special impulse of Gad, do not require any virtue 
other than the virtue of fortitude. 


35. Reply: The virtue of fortitude is concerned with the dangers 
of death, If it is a question of the infused virtue of fortitude its object 
is stili the danger of death, but from a supernatural end and with 
supernatural help. Precisely for this act the eift of fortitude is not 
required. 

The gift of fortitude is required, however, for a firmness in the 
danger of death and in other difficulties which exceed the measure 
of human powers and the Hmitation of human infirmitics. Fer 
although the virtuc of fortitude has these ditficulties as its object, 
it tends toward them with 4 certain weakness and trepidation on 
the part of the individual. This personal trepidation and weakness 
is lessened or taken away by the gift of fortitude, which uses divine 
power as its own and acts with a motion and impulse from the Holy 
Ghost. It strengthens human intirmity and leads men with power 
from on high, so that they may act with the solidity of a rock: He 
has exalted tre upon a rock; and now he has lifted up my head above my 
enemies.‘ According to St. Thomas, ‘* The virtue of fortitude is 
concerned with a work which 1s of its very nature difficult, however, 
not too difficult for the person acting, since it does not excecd his 
powers. The pift of fortitude, on the other hand, is concerned with 
things which exceed human ability,*’? 


86. The firmness which the virtue of fortitude gives the soul in the 
face of danger and imminent evil should be measured according to 
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the weak and defeetible powers of hianaa infirmity. Proceeding in a 
human way, even when it acts for a supernititral end, the virtue of 
fortitude attempts to repel ovis and to recomplish arduous tasks with 
powers which are weak and defective, but sullicient for the substance 
of the work. It canwol repatr this defeet and infirniity, since, although 
inclining to the conquest of difficulties, tt canimot completely strengthen 
the weakuess and defeetiveness of human powers, ‘hus even a strong 
man falters and falls, 

However, the gift of fortrtude inelines essentially to difficult acts 
in such a way that by the power of the Spirit it strenglhens personal 
infirmity and dispels natural fearfidness. Even tn the face of extreme 
dangers, such as the dangers of death, the person is moved by a higher 
motive than the virtne of fortitude. For this reasou ni His Passion 
Christ Gur Lord, first acting in the human way of the virtue of forti- 
tude eompatible with fear, gave evidence of Ells trepidation to show 
the infirmity of Juimanu nature, then We immediate ly attained strength 
in the yift of fortitude. According to Pope St. Leo,' “ when the trem- 
bling of infirmity had been cast aside and the magnanimity of His 
powers had been strengthened, He returned to the resolution of the 
eternal decree,’’ Thus the gift of tortitude strengthens the virtue in 
matters in which the latter admits of defectiveness and fear because 
of its own weakness. The gift of its very nature takes away these 
defects, since from an impulse of the Holy Ghost it uses divine power 


as its own. 


37, ‘Fhat many shouid endure grave danger without cither the gift 
or the virtue of fertitude, nnd even in sin, 1s net surprising. ‘Flicy do 
not sutfer dangers from truce fortitude, but rather from dejection, 
pusillanimity, temerity, vanity, or even ignorance, never real strength, 
True fortitude is not indicated so much by bodily acts as by the 
affections of the soul. No man is strong who is dejected, indifferent, 
desperate, or vain, although he may perform an act of a strong man 
by throwing himself into dangers. Ile does so not beeause of any 
strength of spirit but rather from a weakness and disturbance of his 
soul. For exampie, a weak man, noi a strong unc, commits suicide 
because of worry over temporal affairs. Hc cannot withstand temporal 
worries, and hie wishes to finish them through death. The man who 
throws hiniself into the dangers of death out of vanity is not strong; 
he is conquered either by vanity or by the passion of daring. Ile 
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cannot sustain injury or opprobrium, preferring a death for which 
men nught praise him. The truly strong man contemns not only death 
but even shame. Christ, who for the joy set before him, endured «@ crass, 
despising shame.’ The desire of honour is retnoved from the heart of 
man only with the greatest difficulty, No one is strong who is con- 

_ quered by such a desire, even though he bears bodily trials. ‘Phe wift 
of fortitude conquers exterior evils, but espechuly it strengthens the 
interior powers of the saul. 


38. Moreover, its ordination to a supernatural end does not make 
the infused virtue of fortitude all-sufficient. Tt suffices in its own order, 
but not absolutely nor in all matters, For it is in an essentially human 
manner, according to the capacity of the subject, that the virtue of 
fortitude deals with dithiculties and dangers. Hence it frequently fils, 
not by reason of the virtue (which has no inclination to failure} but 
hecause of the weakness of the subject, which it cannot strengthen 
perfectly. 

Qn the other hand, a supernatural command and motion of the 
Holy Ghost directs the gift of fortitude to these difficultics. ‘This gift 
takes away all weakness and strengthens all infirmity. In the ese of 
Samson, the spirit of the Lord came strongly upon him: and as the flas 
ts want to be consumed at the approach of fire, so the boris with which 
he was bound were broken and loosed.*? Therefore, by the power of the 
Spirit coming upon him, Samson overcame ali difficulties and 
hnpediments, 


39. Furthermore, the npulse of the Holy Ghost upen which the 
gift of fortitude is founded docs not consist merely in a new precept 
or a new relation, light or knowledge. Jt is rather a new constancy 
and firmness of soul infused by the ministration of the Holy Ghost 
strengthening human powers and preparing human infirmity to 
conquer all difficulties. The cxamples cited to confirm the objection 
under discussion? do not prove anything. Abraham, it is mght to 
believe, besides the divine precept had the gift of picty by whtel he 
faithfully obcyed God even in so extraordinary an action. But he had 
the gift of fortitude to dispel all fear and hesitation arisiny from the 
tenderness of his fatherly love. Those whe receive private revelations 
receive also a special light for understanding them and assenting to 
them. This is beyond theological faith, at feast according to many 
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theologians. The conquest of weakuess and fear, which is the funetion 
of fortitude, requires a power of spirit higher than the virtue of lorti- 
tude, which allows imperfections to remain. 


40. The object of fortitude: Some distinguish the object of the gift 
of fortitude from that of the virtuc and others connected with it hy 
maintaining that the former is entircly extraurdinary and requires a 
spectal unpulse of the Tkoly Ghost to see it through. They give the 
examples of the marlyrs who threw themselves inte the fire, Jonathan 
who with only ove arn abtaeckod a whole arniy, anc Samson who killed 
aw thousand men, 


41. St. Thomas, huwever, expressly states otherwise. “ Althongh 
the gift of fortitude is principally conecrned with works of super- 
crogation, nevertheless it ts concerned with other dificalties, just as 
the virtues, but nok in the same way, as has been said.” ! St. Thomas 
had already mentioned? that the gift is concerned with both the special! 
matter of the virtue of fortitude, namely death, and other adjomed 
matters such as magnanimity, miagrificence, patience, and persever- 
ance. “ The one gift. of fortitude extends to all difficulties which can oc- 
cur in human affairs, even those beyond liuumian ability, for according 
to the Apostle,? £ can do all things in him who strengthens me.4 
Consequently, the act of the gift is concerned with the same abjects 
as the virtue, Of the virtue of fortitude St. Thomas writes; “ Since it 
is founded upon human capability, it dacs not embrace all difficulties 
but only the greatest possible for men. ‘To the other difMlicultics there 
are ordained other virtues which are as new capebilities,’? Tor 
example, the sensitive powers in man are multiplied because of the 
jimitation and narrowness of each faculty. Prom the fact that sieht 
ean apprehend a more excellent object, it does not follow that 1t is 
ordered to other inferior objects, to smell or to taste. In the same way, 
the virtues, founded upon a human manner of acting, arc multiplied 
because cach is concerned with a linuted objeet. Therefore, although 
the virtue of fortitude ts concerned with the most difficult 
object, it does not follow that it can function with regard to lesser 


objects. 


2 Hii Sent., cb. 34, q. 2, 4.1, quacstiune, 2 aed 1. 
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ie However, one and the same intellect, since it ty superior to the 

senses, is concerned with the diverse cbjects of the senses but in a 

higher way. Likewisc, one and the same gift of fortitude is concerned 
| with all difficulties with which the virtucs deal. 


42, This doctrine can be proved @ prtart. The formal motive upon 
which the pift of fortitucle is founded ts more universal and higher than 
any motive of virtues concerned with arduous things. ITenec, tt 
should embrace more objects than other virtues. The indercnec is 
clear, since the more universal and efficacious the motive, the inore st 
can embrace. Therefore, the morc extensive matter should correspond 
to the higher motive. Since the molive power of the gilt of fortituete 
is founded upon divine power and the streneth of the Spirit. whileis 
¢an extend to all things, the pilt can emtbrace all matters of the 
virtue of fortitude. £ can dv all things in him who strengthens 


are. t 


43. Morcover, this doctrine can be proved @ posteriori. If the gut of 
fortitude were reserved for cxtraordinary actions, which seldom occur, 
it would not be necessary for salvation, nor would it be found in all 
who are in the state of grace. It is evident that these extraordinary 
actions are not necessary for salvation and are not to be founcdl in all 
the just. Therefore, if the gift of fortitude is found in all the just and 
is necessary for salvation as are the other gifts,? rt must perform or- 
dinary actions. 

The truth of the matter is that in conquering the difficulties and in 
surmounting the dangers and perils which surround the pursuit of 
eternal life, virtues founded on human standards would tait becuuse 
of the weakness of the individual. Accordingly, the gilt: of fortitude 
is necessary for acting in a higher way and for using divine power as 
one’sown, Because of its infinity, such power can extend to all things, 
and provide strength and confidence to the individual. The one gift 
of fortitude, then, extends to all matters of the various virtucs con- 
cerned with diffieultics, just as hope is intent upon all things which 
can be hoped for as leading to eternal life, 
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4+. However, the gift of fortitude vannot correet the weaktiess of 
the subject so that it would have a conjoined efficacious help, as the 
gift of perseverance. For even if it is as a inotion of the Holy Ghost 
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strengthening all infirmity, the gift cannot always have its proper 
effect because of the mutahility of the lian will, 


Lhe gift of fear 
45, Tt will not be the burden of tis ireatise to exuminue the ett of 
fear in its relationship with the virtue of hope, for that is proper to the 
treatment of hope? ‘Phe clief concern at present, then, is ie eorres- 
pondence between fear and temperance. 


£6. Although not all of the dificrent types of fear pertain to the pitt 
of the Holy Ghast, it might be well Lo recall St. Thomas’ comprehen- 
sive treatiuent of them fa his tract on hope.? Phere is worldly fear, 
servile fear, initial fear, and Alial Jear ov reverence. According to St. 
"Fhoimas,® thos division arises from the fact that four, generally speak- 
ing, is a flight from ovil. Evil is of two kinds, the evil of punishment. 
and the evil of sin. Morcover, dear enn be divided on the basis of its 
motives, One type of fear Hees the evil of punishment, whieh cannot 
be avoided without sin, This is the case of one who denics the faith 
for fear of punishment, or loses virtue, or is afraid to reprimand any- 
one iest he lose his reputalion. Such a fear is worldiy, human, and 
evil. 

There is another type of fear which dreads the punishment chic to 
sin, especially eternal punishment. But in fleeing punishment it 
aiso avoids sin, which is the cause of punishment. Sucha fear is servile 
but good. It begins in a fear of punishinent, common to servants, 
but it clocs not remain there. Unlike worldly fear which flees punish- 
ment but commits sin, servile tear goes further by fleeing sin as the 
cause of punishment. 

Moreover, the fear which primarily and essentially flees sin, not 
because of punishment, but because it is an offence against God and 
heeause the soul fears to be separated from Him, ts filial fear, For it 
is characteristic of sons to dread the loss of their father or separation 
from him. Filial fear is sometimes imperfeet—-called inttial fear- - 
since it adnuts of an admixture of the fear of punishment, Sometimes 
it avoids the evil of sin becnuse it fears the punishment, but principally 
itis moved by the fact that stus cure an alfcnec against God, More often 


1Cf. 11.1E, q. 19. Sce the Appendix for treatment by John of St. Thomas. 
75t. Thoniss, foe, cid. 
1 i727 Sent., a. 44, q. 2, a. 1, quacstiune. 2. 
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filial fear is perfect, since it does not involve any admixture of the 
fear of punishment, for perfect charity drives out. such fear. Dreading 
sin for the sole reason that it is an offence against God, perfect filial 
fear is that of a son, reverential, chaste, rcmainmig forever. 


47, OF these different kinds of fear, neither worldly nor servile fear 
eoustitutes the gift of fear. It cannot be worldly fear, because such 
fear is evil and sinful. For fear is called worldly because it ctreads to 
lese the world and the things of the world rather than God, whom it 
prefers to abandon for temporal things. 

Moreover, the gift cannot be based on servile fear which, although 
in itself tt is not evil, can be found in a sinner. The useful fear of 
punishment may coneur in the disposition of a stuner to justilicatiou 
through attrition. The Council of Trent,! treating of attrition born 
of the fear of punishinent or hell, teaches that servile fear is a gilt of 
God and an impulse of the Holy Ghost, not yet indecd as dwelling 
within the sou! but merely as moving it. Consequently, as St. Thomas 
teaches,” servile fear, as well as worldly fear, is excluded from the 
gifts which are gifts of the Holy Ghost dwelling within the 
soul. 

It follows, then, that the gift of fcar is that fear which is filial and 
chaste, since it ts founded upon charity, reveres God as Father and 
dreads to be separated from Him by sin. According to St. Thomas,® 
this fear docs not differ substantially or specifically from initial fear, 
but only according to its state and manner. Initial fear belongs to 
imperfect charity and the state of beginners in whom there remains 
some servile fear tmsofar as fear of punishment operates tn them. 
Eiowever, fear of sin and separation from God, which is filial fear in 
substance, is the principal motive of even the imperfect. With an 
increase of charity servile fear is driven out. For fear befitting a slave 
leaves when a perfect soul ceases to fear in a servile way aud fears only 
sin and separation from God as the most bitter evil. Jcremias warned: 
Know thou and see that it is an evil and a bitter thing for thee to huve left 
the Lord thy Ged, and that my fear is not with thee.” Knowing what a 
preat evil sin is, the soul is filled with bitterness. It cannot esteem or 
value any created good, since it sees that it may be deprived of the 


' Seasion 14, «. 4, Denz, 818, 
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Eternal Good. Unnuudful of crealed goods, it contemms even punish- 
ment. Consequently, the very magnitude of the bitterness of anyone 
who fears sin excludes all servile fear of punishment. According to 
Jeremias, He has filled me with bitterness, he has tiebriated me with 
wormcood. std he has broken iy teeth one by one, he has fed me with 
ashes, clad my soul is removed far aff from peace, f have forgotten good 
things. And I said: My end and my hope is perishert from the Lord} 
Whoever judges rightly how bitter if ts to lose his final goal and hopes 
in the Lord, is unmindful of other goods, feeling neither the loss of 
goad things nor the evil of punishinent. 


48. Therefore, the gift of fear corresponds to teniperance, and yet 
it produces its eflect in a way far greater than temperance. There are 
no dithculties about the fact that the formal aspect of four is distinet 
from that of temperance. Irom a reverence for God and a flight fron 
sin fear procecds to repress the rising passtons which deviate from 
reason, especially heentiousness. 

The virtuc of temperance, on the other hand, does not act s0 mueh 
by titght or from revercuce for Gad. But it represses the coneupiscible 
appetite from the love of integrity. 

Moreover, despite apparent resemblances, the gift of fear ts dis- 
tinguished from the virtue of humility, Even though humility subju- 
gates the passions of daring, presumption and pride through subjection 
and submission to God,” yet formaally and directly tt does nol produce 
the same ffight and reverence proper to fear. Only by a participation 
of the gift can hunnlity subjugate and moderate presumptive hope. 
It is thus, according to St. Thomas,? that the passion of hope, a 
movement of the soul toward things above its capacity, is directly 
moderated by humility. Not directly but through its reverential 
attitude towards Ged, the gift of fear recoils within itself from the 
divine eminence -not se much divine henignity (the abject of religion), 
but the divine power to annihilate, 


49, In its relationship with temperance, the gut of fear extends to 
all matters which need moderation or subjection, In a way all its 
own it restrains the soul from evil: By fear of the Lerd every one 
declines from evil,’ and With it and bridle bind fast their paws,’ and 


4 fbid,, a. 4. 
1 Proverhis, XV, 27. 
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2 Cf. EI-H, q. 162, a. 2 ad @. 
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Pierce theu my flesh with thy fear.’ Waving the roost universal motive 
of subjection and reverence for God in ail things, fear eur embrace 
all matters which require restraint. ol the soul and a moderation of the 
passions. Within its sphere is the whole seope of temperance. either in 
ils principal matter, the delights of tauch, or In alliccd matters, such 
as the moderation of wrath, daring, hope. presumption, and so forth, 
All these passtous, then, are carefully restramed through fear of the 


Leorct. 


50. Objection: Pursuing the notion of its universal motive, it may 
be alleged that fear touches the matter of every other virtuc besides 
temperance. Fear can restrain from all sin: By fear of the Lord every 
one declines from ewil.2 But it fear extends to the other virtues sy well 
us toniperanece, it would scem to havc no speeie!l correspandcnec with 
temperance. 


51. Reply: According to St. Vhomas,* The gift of fear is prin- 
cipally concerned with God and with how te averd offendina Min, und 
according toe this it eorresponds to the virtue of hope, as has been 
said.? Sccondarily, however, it can be concerned with whatever aiy- 
one fices in order to avoid offendiig God. Man needs this divine fear 
to flee what is especially enticing, the matter of temperance. Tlence, 
the gift of fear hkewise corresponds to the virtue of temperanee.” In 
its universality, then, fear is coneerned with God through reverence 
and subjection by withdrawing from His greatness into its own little- 
ness. Secondly, it is concerned with any separation from Cod through 
sin, which it flees, Finally, if produces an effect in the soul by re- 
straining tt from exuberance and from wantonness of concupiscenec 
and deleetation. According to St. Fhomas,® fear brings about a 
restraint in the appetite itself, restricted by a weakening of its strength 
arising from an awareness of an oppressiug imminent evi). lear has 
the same effect in the body, which is chille@, restrained or dissolved, 
by the retreat of the vital spirits. Therefore shall all hands be fate, 
and every heart of man shall melt,® and there shall be men fainding for 
fear and for expectation of the things that are coming on the world? On 
the other hand, the proper effect of delight is to dilate the soul.*® Jéor, 
according to Isaias, You shed! see, and abound, and thy heart shail 
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wonder and be entarged.' Tn its vclattonship with the passions, then, 
fear is opposed to delectatton, since It suppresses clilation and 
exuberance. 


§2, Therefore, because of its reverence for God and its subjection ta 
Him, the gilt of fear correspouds to the theological virtue of hope, 
and it represses presumption apposed to hope. But because fear Nees 
from and avoids all offonecs against God it is related te every virtue, 
for if. can avoid every evil of sin. Elowever, its peenliar effect upon 
the soul gives it a speetal relationship with temperance, for delectation, 
which temperance seeks to restrain, causes x dilation of spirit which 
fear strives to counteract in both soul and body, Tt pierces the flesh, 
drics the bones, and puts lusctviousness to Hisshit., 


638. Objection: In virtue of this effect on the appetite, the sift of 
fear can repress only the passion of delight, which pertains to the 
cardinal virtue of temperance. Wt cannot. repress the pussions related 
to the virtues surrounding temperance, siuce clemency and meckness 
restrain wrath, and humility restraims presumption and pride, Un- 
like deieetation, these passions are not assuaged Lhrough any restraint 
of the soul, 

Reply: By its restraining effects, the gift of tear directly and 
essentially represses delectation, and consecuently every other passion 
which needs to be restrained. Furthermore, it keeps within bounds 
every other passion, whether it 1s wrath or presumption or vanity, for 
these have some delight connected with them. For example, curiosity 
or the pleasure arising in too great an interest in clothing have a sen- 
sible delight attached to them. Veugeance, which is aroused by wrath, 
is a Self-gratification to the one seeking vengeance. And vanity is a 
great self-tndulgence. All pleasure, then, whether of the flesh and 
natural, or apprehensive and animal, can be kept within bounds by 
fear, Causing a restraint of both body and spirit, fear has for its effect 
both poverty of spirit, the first beatitude mentioned by Christ. lessed 
are the poor tn spirit,? and the beutitucde of mourning, Blessed are 
those who mourn,” Recognizing tts own poverty and nothingness, the 
soul is restrained and without presumption. It mourus and weeps at 
the piercing of its carnal dcsircs through lear. 

54. Through what act does fear actueve tts end ui the mattcr of 


temperance? Is it only through flight from sin? Or through some 
2 Matthew, Vv; 8. a fhid., ¥;y 3. 
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inere positive motion does it humble the heart, subjcet it to God, 
and repress the exaltation of pride? After all, this exaltation, as St. 
‘Phomas teaches, is a difficult obstacle directly opposed to fear, while 
pleasurc docs not involve the notion of difficulty. 


55. Father Suarez, following Richard of St. Vietar ane Duns 
Seotus,? 1s of the opmion that fear is an act of humility and that all 
temperance should be understood under humility, similar to picty 
with respect toe justice, He also claims that ib is consonank with the 
words of St. Augustine: “Phe fear of the Lord ts befitting the 
humble,’ ? and ** Who is huntbie except one who fears God? *"* More- 
over, St, Gregory? opposes fear to pride, an opposition which Is proper 
ta huinility, However, sinec humility is not formally an act of Hight 
but an act of pursuit through which an excessive confidence of spirit 
is modcrated, according toa Suarez fear must repress dcectaition 
through an act. of pursuit, 


66. Nevertheless, formally and specifically divine fear is nob an act 
of humility. It always produces the effect of temperance, cither im a 
general way through flight from sin or through a special effect in the 
concupiscible appetite, the restraint of wantonness. 

Suarez cannot deny that the gift of fear is distinct from the virtue 
of humility, since he admits the principle that the gifts are distinct 
from the virtues, If the gift differs from the virtuc, its act shmild also 
be different, since acts are spoken of in rclation to habits and habits 
produce acts specifically similar to themsetves. ‘hercforc, if the habit 
of the gift is diverse from the virtue its act ceunnot be the same. The 
answer should be sufficient for Suarez. 


57. Against Seotus and others who deny that the gifts are distinct 

from the virtues, there is at hand » valid argument to prove that, the 

act of Jear cannot adequately and precisely be identified with the act 

of hunultty. According to St. Thomas,® fear is concerned with a 

twofold object, namely, the evil which it fears and seeks to avoid and | 

the person or pringiple from which that evil can procecd or by whom 
4 ii-LI, {]- 141, a. I. 
447 de Gratia, c, 21, n. 22. 
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itis permitted. Reverencing this person, fear, nits proper formality, 
does not love the evil which it fears nor the person from whom it may 
incur evil. Fear is not love, nor ts it concerned with good. Although 
through fear the soul has reverenee for God, who is essentially good, 
essentially it looks upon Him as inflicting, or capable of inflicting, evil, 
Yet, at the same time presuppositively and concomitantly it can 
adnut of love for such a person. 

Humility, however, docs nat seck to nvord evil nor is it econeerned 
with a superior capable of inflicting cvil. In its act it neither flees nor 
trembles at the power of that superior nor docs it have reverence for 
him. Wunility is, rather, an orderly subjcetion to the superior, 
because of the individual’s defects and the superiors exeecilence. It 
dees not preeceed through any consideration of evil which can be 
inflicted by the superior. lar even when the consideration of evil is 
not present, a humble person knows what he is and what his superior 
is. Moreover, men can humble themselves before equals or infertors 
from whom they have nothing to fear, For example, Christ humbled 
Himself before His own disciples by wushing tiicir fect, and St. Peter 
advised, Be sutyect to cvery human creature for God's sake. 

Therefore, the act of fear is not formally the same as the act of 
humility, although humility can flow from fear and be regulated by it 
as an effect, From the very fact that a person has reverenee for God 
and is sulbbject to [fim as one eapable of inflicting evil, he is constrained 
to seek the glory of God rather than his own aggrandisement. Even 
without any cousideration of punishment, humiltty causes the soul 
to cast aside tts pride and the notion of its own greatness, For this 
reason St. Augustine? attributes humility.—-which he understands as 
poverty uf spirit-- to the gift of fear in which, according to St. Thomas,’ 
God is revered. Humility, then, is an effect of fear rather than its 
proper act, and poverty of spirit corresponds to the gift of fear as an 
effect. Jn the words of St. Thomas,* * Since showing reverence to 
God and being subject to Hun belongs to filial tear, whatever follows 
from this subjection belongs to the gift of fear. From the fact that 
anyone subjects himself to God le ccases to scek to exalt himself. 
flence, ifanyone perfectly fears God, he will not exalt himself through 
pride.” Therefore, humility, or poverty of spirit, and the casting out 
of pride are the consequenees of the act of reverence for God. It is 


oo wre 


ee ems ape oe 


1% Peter, ti, 18. 

* C8. F de Sermone Damini, c. 0, M.P LE, xxxiv, 1284. 
9 TI-IT, cz. Y41, a, 2 sacl 53. 

*FY-Fi, q. 1, a. Le. 


204 JOHN OF ST, THOMAS 


an effect following upon fear and regulated by it, but tt is not its 
preper act, Therefore, both fear and humility subject men to God 
but twuder different formalities, Fear is concerned with the power 
God has of inflicting evil, Humility abstracts from the notion of 
inflicting evil, and subordinates its worthIessness to God, Moreover, 
it even subordinates self to men whom it does not fear aad from whom 


it does not expect evil, 


58. Thercfore, fear has only one formal act. Frow that act, however, 
many effects are derived. These cifects are attributed to fear as 
following fram it or as imparted or regulated by if. Among these 
resuits are matters of temperance, humility for exam ple. Since, then, 
in its own virtual and eminent manner fear produces cifects similar 
to the acts of temperance and humility, it has a spectal celtionshe 
with them. However, the proper act elicited by the ift of fear is 
both reverence for God as 4 principle capable of inflicting evil aad 
flight from imminent evil, This second effect is not necessarily found in 
Christ and m the blessed, since no cyil is imminent to them, They 
experience only the first part, reverence for Gol as ane having the 
power to inflict evil, which is to be concerned with a Good capable of 
inflicting evil. Hence, according to St. Augustinc,! “ fear is chaste, 
remaining forever.” If feur is to rernain in heaven, it cannat arise from 
evil, which cannot occur there, but if must grow strong in the good 
which cannot be lost. That act which universally flecs any evi} that 
might separate the soul froin Gad, and subjects the seul to Hun as the 
highest end infinite Eminence, takes away all elation of spirit and 
pride.—the first beatitude of the poor in spirit. Secundly, it represses 
all bodily delectation and introduces sadness and meurning—the third 
beatitude: Blessed are these whoa meurn.? 
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59. In the doctrine of St. Thomas,* both of these heatitudes corres- 
pond to the gift of fear, the first directly, the second as an cffect. The 
soul conceives in itself that magnitude to which all things are subject 
m complete servitude and dependence—in motion, in life, and in 
being: Sznce tn him we live and move and are.’ Feven while it knows 
that God has voluntarily and freely given all things to men, the soul 
is aware that by an act of His will God can deprive or not deprive, 
concede or take away, all His blessings. The soul, strack with a great 
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fear, becomes terrified before His face. It casts aside allits own vreat- 
ness whieh in its own estimation was raised up as mountains. For, 
his lightning shone forth (that is, the splendour of His avenging power) 
fa the world: the earth suv and trembled. The mountains melted like 
wan at the presence uf the Lord. at the presence of the ford of att the 
earth.’ Whatever is high or exalted in worldly afairs (that is, all the 
curth) melts at the divine presence und is dissolved by Fear, as wax 
in the presence of fire. Cod alone is evated by being fearce. and all 
that is exalted in nien evanesees and is brought to nothing. dad tae 
loftiness of men shall be bowed down, aud the haughtiness of inen shall be 
humbled, and the Lord alone shall he exalted in that day. And idols shalt 
be utterly destroyed. dud they shall so into the koles af racks and inta 
caves af the earth from the face af the fear af the Lard, and from the glory 
of his majesty when he shell vise up tu strike the earth? Causing: interior 
desolation like a devastating fire, fear of the Lore searches all exaltta- 
tion of spirit. The soul would prefer to go into the rocks and caves of 
the carth rather than Jook upon the face of Aim who ts able to inflict 
such evil. Tt dreads any couteniplation of the glory of His wrathful 
majesty. In an interior poverty of spirit, truly despoiled of all pride 
and exaltation, the soul tlecs naked froim the face of a wrathiul Lerd 
into the rocks and caves of the earth. It returns to the nothingness 
and the misery of carthly things. 


60, Of this return to the misery of temporal things is born the second 
effect of fear—sactness in temporalitics and cessation of carnal de- 
lights, For how can the soul be wanton in sensual delights when all 
exaltation of spirit has cen destroyed through fear of the Lord? 
Blessed are those who mourn.* Dead at heart, a persan would feel 
himself thrown into a ditch and buried through fear of the Lord, And 
he shall go into the clefts of the rocks and into the holes of stones from the 
face of the fear of the Lord, and from the glory of his majesty4 When the 
flesh is pierced’ by the arrow of fear, ail strength, ail desire, and all lust 
prow weak and decay. Delight of the Acsh is weakened and disturbed 
as a result of poverty of spivit in the soul-—Af4y strength is weakened 
through poverty and my bones are disturhed;® . . . for thy arrows are 
fastened in me: and thy hand has been strong upon me. Pkere is no 

. heath in my flesh because of thy wrath: there is no peace for my bones, 
because of my stny.® By the nails of fear of the Lord ane paverty of 
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spirit, the soul ts pierced, the fiesh wastes away ard desires are re- 
pressed fest they burst forth into lus¢, just as The grass ws withered 
and the flower (ot the flesh) is fallen, beeause the spirit of the Lord has 
breathed upon tt. 


61. The nature of the effect of fear should now be evident, First, 
fear generates humility in an eminent way througl. poverty of spirit 
which takes away pride. Understood in this way, the anthorities 
cited above by Suarez attribute humility to fear as an effect, not as its 
formal act. Secondly, fear has an effect: similar to chastity and the 
other virtucs belonging to tempcranec, since 1f suppresses delectation. 
Moreover, through dread of divine justice and pawer, fear eauses 
mourning and sadness over miscrable tempornlittes, While tt does 
not flee delectation as something ditheult in ibscly, tb esses an aversion 
and separation from delectation, which involyes vroat difliculty—-as 
is eyident in the overcoming of temptations. 
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APPENDIX: THE GIFT OF FEAR? 
Cuarten I 


THE ESSENTIAL DISTINCTION BETWEEN TIE GIP OF | 
FEAR AND THE UABIT OF HOPE AND ‘THE OTHER VIRTUES | 


1. There is a controversy in this mutter which should be noted at 
the outset. In general there is the difficulty of wlicther al] the grfts af 
the Holy Ghost are distinct from all the virtues, both saequired and | 
infused. There is # special question concerning fear, namely what sort 
of habit it is and what formality it has which ts distinet fram the other | 
virtues. The controversy concerning the distinction between the gifts | 
and the virtues in general is between St. ‘Lhornas aud Scotus, St. | 
Thomas? judged that the gifts are habits distinet from all the other 
vittucs, even those of the supernatural order. Seotus,? on the other 
hand, thought that the pifts are not distinct from them, since for him | 
whatever a man can do in the supernatural order he can do through 
the infused virtues. Some of the older theologiaus follow Seotus, and 
among the more recent are Vasquez‘ and Lorea.5 More commonly 
the opinion of St. Thomas is preferred both among Thomists and those 
outside the school. Older theologians, such as Alexander of Hates,é 
Henry,’ and Durandus® followed it along with the others. Valentia,’ 
Montesinos,'® and Suarez"! also adhere to this opinton. 

2. The teaching of St. Thomas is here presupposed!? as more in 
conformity with the explanation of Seriptiure, which cnurerates in 
Christ Our Lord the seven gifts of the Holy Ghost.4? It is, moreover, 

* This Appendix is taken from the Cursus Pheologicus of Joho of St. Thomas, 

T. Vil, Q. XVII, Disp. Vf, articles I and 2, Vives Mdition 1885, pp. 873-350. 
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evident that the gifts cannot be reduced to the eardinal or theological 
virtucs. The gifts belonging in the intellect, such as wisdom, knowl- 
edge, and understanding. e:nnot be identified with the hibit of faith 
which ts the theological virtue, sinee the wifts were present In Christ, 
though He did not have the virtue of faith. ‘Pheretore these gifts ave 
distinguished from faith and even more so from hope and chariby, 
which are not in the intcllect. 

Furthermore, these gifts eunnok be the cardinal virtires, since of all 
the cardinal virtues only prudence belongs to the intellect, and to the 
practical, not the speculative, intellect abthat. Henec prudence might 
correspond to the gift of counsel, but not to wisdoin, knowledge and 
understanding, which are in the speculative titelicet. Likewise, these 
gilts cannot be identified with the intellectual virtues. stice the in- 
tellectual virtues, namely wisttom, knowledge, and the habit of prin- 
eipies are acquired virtues, while the gifts are infused and supernatural. 
There are no such things as infusect intellectual virtues dislinet from 
the gifts. There is no inftised wisdom, understanding, or krowledye, 
but there is infused temperance or justice. The intellectual virtues do 
not treat of the object of natural sciences wi a stuipernatural way, anc 
the infused moral virtucs are concerned with the same matters as the 
acquired virtues only in a supernatural way and regulated by a super- 
natural rule. Itis certain that supernatural types of knowledge are not 
infused, for the natural truths with which the natural virtues are 
eoncerned are known by a natural act and reasoning, not from super- 
natural principles. Expericnee testifics to this, for itke theology itsclf 
these types of knowledge may remain in sinners in whom the gifts of 
the Holy Ghost do not reside. 

Concerning the matter with which faith deals there are, of course, 
the supernatural habits of knowiedgc, wisdom, and understanding 
distinct from faith, but these are the infused gifts af the Holy Ghost. 
Consequently, they are distinct from the intellectual virtucs which are 
concerned with natural objects. It is quite evident then that the three 
intellectual gifts are distinct from the other virtues. The same type. 
of argumentation may be applied to the other gifts, since it is at 
fitting that some gifts should be distinet while others are not. es 

3. Tlow the gifts and virtucs, cven the mused virtues, are distinct 
is a more intricate question than can be treated fully here. It has its 
proper place in the Summa, and is also treated when cach gift is 
discussed separately. [E might brieHy state that the best argument 
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for distinguishing the virtues and gifts is that given by St. Thomas.' 
He teaches that the essence of a yift of the Holy Ghost should be; 
expliined as a divine inspiration, which implies a motion from outside, | 
For this reason Isaias did not speak of the gifts as gifts but as spirits. 
some theologians are deceived on this point, and they find difliculty 

in the doctrine of St. Thomas, because even for an act of virtuea —, 
divine impiilse is required, and even a supernatural notion in the ease 
of infused virtues, It is not clear to them how the fact of operating 
from divine inspiration as from an exterior mover is sufficient to 
constitute the difference between the vifts and virtucs. however rare 
and excellent the acts to which that motion might be directed. For 
them such a motion would no€ diversify the species of the action, bat 
it would give it a greater perfection within the sane species. Con- 
sequently, it would not necessitate different habits Init: the sane habit 
more perfectly conformed to God and moved by Vim in a more 
excellent way, 
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4. Moreover, 5t. Thomas did not speak of inspiration and divine 
motion as merely helping, for it is evident that the acts of virtue are 
brought about with divine help and inspiration. Ele spoke rather ofa 
divine inspiration and mation which regulates and supplements what 
reason alone cannot do, even when it is supernaturally clevatcd by the 
infused virtues. A man is moved hy reason us by a connatural rule 
for his actions, In the natural and acquired virtues he moves toward 
a natural end; in the supernatural toward a supernatiural end. In the 
latter casc, however, the supernatural virtues are reecived according 
to the limited manner of their subject. The fact that God elevatesa 
man to a supernatural cnd throngh the infused virtues can give rise 
to a twofold consideration. First, the virtues are drawn into the man- 
ner of acting of the subject inta which they are received. They move 
only imperfectly, and they regulate a man, cven one acting for a 
supernatural end, according to the way of acting customary to reason. _ 
Secondly, these infused virtues eome down from Cod, being poured 
upon us to lead us to a supernatural end. It ts fitting, then, that God 
by His inspiration and impulse should reguiate us by supplying those 
things to which reason cannot move. 

The proper act of a virtue is an’ operation regulated aceording to 
the manner the virtue has from the subject it is in and the reason that 

| governs it. The operation of the gift, however, is governed by the 
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divine way of acting, which comes (rom the insprratton and dnipuise 
of God regulating the soul to its cred arcerding to His power and not 
our hurnan limitation. This hitter is essentially cuffercnt from the 
operation of the virtues, siuce In virtucs the nature of cach mw taken 
from its object as regulated. According to the diferent manners of 
regulating objects, therefore, there will be au essential diflerence, Por 
a inan to perform works gaverned by a tugher principle aid rule, 
there arc required habits by which the soul is inaile casiiv movable by 
divine governance and ebedicnt to it. Such habits are the gifts af the 
Holy Ghost. 

These gifts presuppose grace for a twotold reason, Wirst, the grlis 
make a man easily dispascd toward ctoernal happiness. Seconetly, it 
order to be easily and firmly movable by the never, a man should be 
securely conjoined to Ifini; this can be accomplished only through 
grace, A man in sin is not joined to God by union which ts recquircd 
in order to be easily and Armly movable by Tim. 

This casc is parallel to that of the more! virtucs. They are placed 
in the will to follow and to ineline te objects regulated by reason and 
prudence. If they are dirceted by reason to a natural end they are the 
acquired virtues, if to a supernatural end, they are infused. Likewise, 
there are habits—the gifts—to follow the lead and inspiration of the 
Holy Ghost, regulating as a higher moving principle In the place of 
reason and acquired or infused prudenec, Phe Holy Ghost then forms 
the dictates for moving the will and iummating the intcHect to form 
Judgments of things divine. Jor example, wisdom derived through 
natural reasoning indicates something of civine things as they are 
manifested from effects in nature. The wisclom of the vifts enlightens 
the mind to judge of things divine from a certatn experience and taste 
of them arising from charity toward God. According to St. Thonias,} 
“Phe way connatural to human nature is that it should perecive 
divine things only through the mirror of creatures and the enigima of 
likenesses. The virtue of faith acts in this way, but the gift of under- 
standing enlightens the mind conecrning things heard so that even in 
this life ainan might receive a foretaste of the manifestation to cone.” 
For this reason, froin the dtverse manper of operating belonging 
to the different mmeving power and esscntial formality by which the 
object is attained, habits are differentiated and the gifts placed in 
either the intellect or the will. 
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5. Certain it is, theu, that these diflerent ways of acting belong to | The reason for this situation cau be gathered from what has 
diftcrent formal motives and essences. In intelleetiinl matters when- already been written. The primciples upon which Scholastic theology 
ever there are judgments from diverse principles aid through a is founded are the truths of the faith theniselves, and through a reason- 
different kind of argumentation, such a diversity belongs to an essen- ing process, which necessarily follows from these principles, acquired 
tially distinct formality. For the formal and specific reason for a theology draws its judgments. The principles of the gift of wisdom , 
conclusion and a judgment is tiken from its being reduced to diverse and of mystical theology are the union of love for divine things throug) | 
principles. Certainly a judgnicnt of divine things is resolved to diverse charity. For this there results in the inbellect a certain adherenes, j 
principles when there is a reasoning process front revealed principles, aw connaturality, and, as ib were, an cxpertence of divine truths. For’ 
as in the case of wisdom, which is acquired through werk, such as this reason, the one whe expericuces such a union is considered to 
theology, and when such 4 judgment, proceeding frotn a union of love, undergo divine thigs, not beeause the mtelleet does uot traly anc 
is, as 1t were, expericneed and makes the sou! connatural with divine properly act in expericnetay then anct int fechg the divine sweetness, 
things. This latter ease is that of the gift of wisdom. For a divine but because this union of the intellect does nat originate in its own 
thing as revealed through faith is a formally distinct principle from the effort but from the experience of love. sach Lhings should be regulated 
sume divine thing as niade connataral to the soul through love. by the determinations of faith as by a higher virtuc and by acquired 

In the will, morcover, wherever the motive regulating free acts is theology as by a fudyment founded oi a necessary and evident reason- 
changed, the specific essence of the human act, which is taken from ing process. This latter is more certain for the huinau mtud than a 
the object, as regulated by reason, ts varicd. Henee, the act of the will miystical judgment, Tkenee it is necessary that those acts of the gift 
regulated by the impulse of the Ifoly Ghost moving according to the of wisdom should be regulated through accpuircd wisdom so that they 
scope of His power, and net according to the manner of human in- may be more certain to the human intelleet, und this for a twofold 
vestigation and reason, is concerned with a rule of action far different reason. First, because the arft is subordinated to the virtue of faith, 
from that by which human acts are governed aecording to their own which is higher than the gift, and contains truths more certainly. 
mannet of iiuvestigating, even in the supernatural order. These acts, Secondly, because of the greater evidence in the reasoning processes 
then, are necessarily distinguished by the diversc motives regulating of acquired wisdom, since the gift of wisdom. is essentially lacking in 
them. Consequently the acts which are diverse require specifically any discursive reasoning.? 
different habits. 7. With these introductory remarks presupposed, the peculiar 

burden of this treatise ou the habtt of the gift of fear is whether it is a 
specics distinct. froin the other virlucs, The authors are divided on 
this pomt. Those who are of the opinion that the gifts of the Ioly 
connaturality and union with divinc things. In this union of cliarity (shost are not habits distinet from the virtues, reduce ftlial fear ta 

charity. On the other hand, they reduce servile fear, which is good 


is founded every consideration of mystical theology, that is, affective 
| and worthwhile, to the habit of hope. Lorca® and Torres? are of this 


wisdom uniting the soul to God. Such wisdom ts essentially higher | 
: opinion. 'Those who think that the gifts are habits distinet from the 


than the theological wisdom which is acquired by human acts. : 

However, because of human imperfection in participating in the gifts virtues are divided in assizuing the specific and formal nature of this 
of the Holy Ghost, especially those which are related to the intellect, habit of fear. Suarez! distinguishes between filial fear and the fear 
which in this life is suborclinated to fatth as a virtue more excellent which is the gift of the Holy Ghost. He remarks that filial fear is an 
than the gifts, it is fitting for the gift of wisdom and the judgments of act elicited by charity, and is consequently not an act of a gift (pre- 
mystical theology to be founded upon the Judgment of acquired and supposing, of course, thatcven im his opinion the gifts arc distinguished 
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6. It should be noted in passing that the judgment of divine things 
given through the gift of wisdom has for its principle of judging a 


Scholastic theolory and to be judged by it. The opposite course is | 1 Cr, II-H, q. & 0.1. 
very dangerous and subject to many crrors. * Comunentaria mi LI-F4, q. 18, d. 14. 
y f ] 5 1 Commentaria in £/-£F, gy. 19, a. O, d. 33, 


47 de Spe, sect. 4, num, 13 and 14. 


1 ii, q- 68, a. &. 
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from the virtues}. The fear which is a gift. he asserts, is nol av special 
habit which is concerned immediately with God by fearing Tim. It is 
rather concerned with the matter of temporance, although mi a 
higher and specifically different way than the virtue of tenperance 
either infused or acquired. This he alleges te be the doctrine of St. 
Thomas! although the Holy Doctor has nothing ou this pomt in the 
place cited by Suarez. St. Thomas, however, docs seem to favour Uns 
opinion elsewhere? when he remarks that “ there is souiething af 
temperance that corresponds to a gift, namely, fear,” by wluch anyone 
is restrained from the delights of the flesh, according to the Psaim, 
Picree thou my flesh with fear? This, therefore, is the gilt, the habit 
of fear, that is concerned with the matter of temperance. Tho Master 
Cabrera? considers this opinion probable beeause the act of reverential 
fear is not. distinguished from the act of humility which ts a yuirl of 
temperance. 

#. Nevertheless, the expressed doctrine of St. Thomas is that the 
gift of fear is a habit distinet from charity and front hurnility. [tis 
concerned not only with the matter of temperance but even filtal fear 
belongs to it. For this reason, the aforcmentioned opinions ure quite 
opposed to St. Thomas and to reason. That the gift of fear ts a habit 
distinet from charity is manifest, since St. Thomas® distinguishes the 
gift of fear from every theological virtue and especially from the habit 
of charity. Moreover, he also distinguishes it from humility. 

That filial fear is not an act elicited by charity but an act. of a gift 
of the Holy Ghost, St. Thomas expressly states: “ Hence it follows 
that the fear of God which is enumerated among the seven gifts of the 
Holy Ghost is filial or chaste fear.” Ile contradicts, therefore, the 
opinion of Father Suarez in this connection, Linally, the fact that 
fear is not concerned with the matter of temperance alone is certain 
from the doctrine of St. Thomas.’ The gift of fear is concerned prin- 
Cipally with God, whom it trics to avoid offending, and im this it 
corresponds to the virtue of hope, as has been said above.® Sccondarily, 
however, it can be concerned with whatever anyouc would flee to 


1 ELE, q. G3, a. -b, 

2 HI-II, q. 141, a. 2, ad 8. 

5 Prats exyviti, 10. 

* Cosauentaria et disputationes in TLE Summac d. Thomae, q. 7, Corduba, 1602: 
ct. Hurter, op. cif., p. 148 and Quetif-Mchard, op, cit.. U1, p. 322. 

‘ ii-ii, q. 18, a. 9, ad 3. 

% fbid. 

7 FE-IE, g. 141, a. 1. 

* JI-HI, q. 19, a. 9 
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avoid offending God, Mani especinily needs distinc fear te avoiel what 
seduce him niost - and with these tempernnec is concerned. Plrenee, the 
gift of fear is also related te temperance, 

From tis it is evident that the doctrine af St, Thomas dees mot 
restriet the gift of fear to the matter of temperance.  [t is rather 
coneerncd wilh avoiding any olfenee agatist Gul out of reverenee for 
Him. Only secondarily and inacteguatety does it look to avoiding 
those things whieh ean Ici loan ofeace agaist God, amone which 
are the delights of the senses, stuec they are especially seductive. 
With these temperance is coneernecd and hence fear lias a special 
reason to be conecrned will them, 


% The basis of the doctrme of st. Thomas supposes that all the 
gifts of the ILoly Ghost are habits distinet frou the other virtites, ever 
thealogieal, as has beca explatmed. Morcover, against the afore 
mentioned authors St, Vhomas’? twofold conclusion in this question 
is to be exanined in the cause of the grit of fear. The first part of the 
conclusion is in the beady of the article, the seconrd is in his reply to the 
second and third objections. In the body of the article he prowes that 
filial fear can be raised to the essence of a gift. In the solutions to the 
objections he shows that fear clocs not primarily and essentially 
assume the nature of a virtue, like love or hope. Fron this there is a 
third conclusion, namely, that fear, like joy, can be an act following 
upon charity. Nevertheless, so thaf it can exercise the function of a 
gift of the Holy Ghost, rt should not only be an act consequent upon 
charity but 1 should have a habit distinet from charity and following 
fromit, From this hibit, then, fear would be direetly elreitect. 


lO. The first conclusion consists in this: that the gifts of the Holy 
Ghost arc habits by which a man js made casily movable by the 
Holy Ghost, and as a matter of fact, lear is numbered ameng them, 
dnd He shail be filled with the spirit of fear? Thercfore, fear realizes 
the essence of a gift of the Ifoly Ghost since it makes a man easily 
movable by the impulse and regulation of the Holy Ghost. A man is 
made casily movable hy the Holy Ghost inasmuch as he is subjcet to 
Him, fears the commandments of God, and directs hinwsclf according 
tothem. Bulto whom shall £ have respect, but to him that is poor and little 
and of a contrite spirit, and that trembleth at my words?® ; Phe eyes of the 
Lerd are on them that fear hime? This then belongs to the forimal essence 


: TI-II, q. 1%, a. 9. 3 Jsaias, Ixvi, 2. 
* fsaias, xi, 3. 4 Poulin xxxij, 1a. 
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of filtal fear, to tear God as a Father and toa fear being se parated from 
Him through sin. By reason of this effect and essential formality of 
filial fear it is elevated to the status of a gift, since because of this a 
man is made easily movable by the Holy Ghost. Therefore, filial fear 
as such is an act of u gift and proceeds froma habit distinct from charity 
{even in the opmion of Suarez). This is confirmed by the fact that 
fear is concerned with the matter of temperance onty in so far ns tt 
strikes terror into aA man and presents God to hint as someome to be: 
feared very much. Pierce thou my flesh with fear, for f am afraid of thy 
judgments.) ‘Therclore, the consideration of fear is rather to look upon 
Gad and His judgments as things te be feared than to be concerned 
with the delights of sense as things to be moderated ---bhe matter of 
temperance. Hence fear is only partially conecrned with this niatter. 
¥or from fear of God anyone can repress not only dchyhts but even 
wrath and whatever ts connected with the iraseible appetite. ‘There- | 
fore, fear as a gift has a wider scope than temperanee. Under tlic | 
formality by which it touches upon the matter of turnperance, namely, 
terrifying and cuusing a fear of offending God, iL ean touch upenu other 
matters by tearing in them any offence against God. [car of God. then, 
can avoid every sif in all matters: Zhe fear of the Lord expels sin.’ 
Howeyer, under a special formality it is opposed to sensual delight, 
since fear drives out rejoicing and delight. 
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1], The second conclusion is proved by St. Thomas from the fact 
that it is of the nature of love to go out te good and of the nature of 
fear to fly from evil. It is of the essence of virtue, however, to be 
ordered to good and consequently fear cannot take upon tfself the 
notion of a virtue, like love. The difficulty is based an the proposition: 
It is of the nature of fear to fly from evil, yet this is not of the essence 
of the gift of fear, Nevertheless, the force of this consequence may be 
explained in this way: although fear is elevated to the nature of a gift 
it does not have for its principal act any flight from ev:l but a rever- 
ence for God by whom cvil can be inflicted." However, fear never is 
concerned with attaining a good but with taking refuge from the 
eminence of such a good and in withdrawing into its own nothingness, 
stnee it sces in that good the power and the eminence whielt can inflict 
evil. Virtue, on the other hand, is ordered to waking 4 niin correctly 
disposed concerning good by following it. Hence, fear, however clevated 


1 Psalm exviii, 120. 2 Ecclesiasticus, i, 27. *TTI, q. 7, a. 6, ad 1. 
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it may be ui the notion ala gilt, is not cleansed af the potion of Night. 
Even when fear looks upon the good it is concerned with it as capable 
of inflicting evil and under the common notion of flecing Frou if and 
not irying to attain tt. Hence il never attains Ue notion of a virtue 
strictly so called. Wii it is said to look upou evil as its principal 
object when in the gift of fear the pincipab rch is not to flee evil but 
to be conecrnect with a good is the burden af the Folluwing eliuipter.? 


12. Finally, fram these conelustous there Follows a third. lear and 
hate and any sort of Aight from evil opposed to the divine goad ean 
be considered in a twofold wavy. Iirst, it can be looked upon hs a 
simple motion of Hight, inasmuch as from the pursuit of a good that 
is loved there follows a departure from le opposite evil cither through 
disyust or hate or through fear, Secondly, the fhght can be considered 
as it takes on a special motive by reason of which tt is drawn into a 
special formality and distinct iabit. Jor example, deteslLation of sin, 
insofar as it is a sunple disgust ane hate of sin, is clicitedd by charity. 
When this detestation ts cxapiatery and in satisfaction for sin it is 
drawn into the special formality of penance,? Likewise, it is said of 
fear that insofar as it is a simple eflect of flecing any possible fault, it 
is an act of charity, On the other hand, i takes on a special esscntial 
motive, namely, it makes a man obedicnt to the motion of the Holy 
Ghost and subject to Tim through reverence. It considers God 
Himself as someone to be feared as a father in a sort of duty and not 
as a fricnd as in charity, Henee, it assumes a special formality and 
requires a special habit juasniweh «as it is filial fear distinet trom 
charity. Hence, it is a gift of the Holy Ghost. 


Solution of the difficulties 


18. The opinion of Father Suarez concerntug the first part on Alial 
fear is in agreement with the first opinion® and is established upon the 
same basis, Ec asserts that it belongs Lo the samme motive and formality 
to love a good and to flee the opposite evil. For example, by the same 
motion by which «a thing tends downward rt flics from its place on 
high. By the same judgment in which the miteileet asserts to one 
proposttion tt resists the contrary. Therefore, it belongs tu love by 
which anyone layes the divine good to Hee fromr Lhe oppostte evil 


1Cf, Jounnis an Sancto Thoina, Cursus Thealagiets, tonnus VIE, gq. 17, 2. 2, 0. 2. 


TIE, g. 435, a. 4, ad 1. 
ICE. supra, 1, 7. 
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which is sin, and this is done through filial fuar. Moreover, it is proper 
to desire or hope, by which anyone loves a supernatural good for 
himself, to flee from the evil of punishment whieh is contrary to rt, 


14. This is confirmed by the faet that there ts uo speed liadat for 
filial fear. Tt is not made a virtuc or a gift bulis recluecd to a super- 
natural desire. Therefore, there is no special habit. besides charity 
necessary for fillal fear, ‘The same notion is realized ov servile fear 
which ts good and worthwhile and is supernatural like liad fear, 
Finally this is confirmed by the words of St. Thomas,? ** For the same 
reason a man desires tis good and fears lo he deprived] of ib. ‘There- 
fore, filial fear and the love of God belong to the same motive and 
formalty as the love of desire and the fear of penalty. 


15. Concerning the second part of the opinion of Pather Suarez, in 
which it is not in agreement with the first opinion,? besides the 
authority of St. Thomas adduced, there is the following line of arzu- 
mentation. Just as some gifts correspond to every other moral virtue, 
there should be one for temperanec. The gift of counsel corresponds 
to prudence, the gift of piety te justice, and the gift of furkitucde to 
fortitude. Therefore, some gift should correspond to tempcranee 
and there is no other besides fear. Further confirrnation fur this is 
had from the fact that no habit can primarily and cssentially be 
directed to ficeing from evil but it must be for pursuing sume good. 
Consequently, there cannot he an habitual gift whose primary and 
essential act is to fear God, It must pursue some pood. Finally, it is 
confirmed because the proper act of the gift of fear is poverty of spirit, 
as is evident from both 5t, Augustine® and St. Thomas.4 Poverty of 
spirit is nothing other than an act of humility which is a kind of 
temperance. Therefore, the gift of fear is a habit which is concerned 
with the matter of temperance, 


16. In reply to the first opinion proposed it should be notect that 
there follows upon the motion of love a flight from the opposite evil 
after the manner of a stmple departure, elther of hate or fear commonly 
so culled. Hawever, there does not follow that flight according to a 
special formality of fear which belongs to the gilt of the Moly Ghost, 


NUE V1, q. #9, a. 6. 

2 Cf. supra, n. 8, 

3 He Serm, Dom. in Motte, ec. 4; AIP LE. XXXIV, 1284. 
4GI-il, g. 19, a. 22. 
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as has already been explained. Likewise, there dees not follow the 
detestation of sin uncer that formality which belongs to penance 
unless through the muaxdiuin of the habit of penance, which ts distinct 
fram charity. 

To the first confirmation it mony be replied’ that servile fear, cf 
though it ts from the Holy thost as something good and worth-while, 
dees not take upon itscH a special formality Uke flliad fear, when it is 
clevated to the status of « gift. Wenee, stace servile ferris a sanple 
motion of Fear conecrning the evil of punisliumeat or the loss of the 
divine good -dookcd upon as one’s own - ff is sultterent to assigur as 
its primviple wa sirpernatural desire ar hepe pursuiiny the vine good 
This is aot applicable in the case of Mial fear, stace it takes upon itself 
the speem i rotion al chirty or revercoce boweurd Goad as ome te be Feared 
asa father. Marcover, this fear makes a nun casily niovable by the 
Holy Giiost. 

In reply to the second confirmation if should be noted that in the 
place cited? St. Thomas ts referring to the simple motion of fear, fe 
treats of servile fear, not of the fear that takes on the special formality 
of reverence toward God and of molility by the Tloly Ghost and 


subjection to Him. 


17. Reply to the arguments for the opmion of Falher Suarez: 
St. Thomas? teaches that the gift of fear corresponcs to the virtuc of 
tempcrance secondarily and partially, inasmuch xs it is eonccrned with 
avoiding what can lead to offending Gort. Priutartivy, however, and 
principally, it corresponds to hope, according to which it both fears 
God and fears being separated from Hin. Fenee, mi reply to lather 
Suarez’ objection, it can be stated simply that there is a gift ecorres- 
ponding to temperance, namely fear. This is not the complete office 
of fear but ouly partial, and a secondary part at that, since for a 
special reason it is opposed to the delights of the flesh. 

It may be noted in reply to the first confirnuition that no yirlue or 
mift flees from evil as its first act, Consequently. the primary act of the 
gift of fear is not to Hee from evil but to have reverence for the good 
which is capable of inflicting evil. as will be evideut from the doctrine 
of St, Thomas in the following chapter.4 

The second confinuntion is answered by the reply that poverty 
Of spirit as an act of the gilt of fear is distinguished from an act of 


1-10, y. 141, a. 4, STILE, q. 141, a. 4, 
7 HY-.117, cy. t9, 2. 6. 1 Cf. infra, nm. 2. 
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humility commonly so called. The act of humility ts a sort of a movtest 
restraining of the excessive passion ot hope tending tawiard undue 
honours. [t does this according to the ordinary rules of reason, On 
the other hand, poverty of spirit is frani a lugher rule. naniely fren a 
consideration of the divine eminence, so that tt withdraws nite its 
own liltleness and considers netther its own nor any obber oexeclicice 
as anything in comparison with the divme excellence. Hence the 
spirit is totally void of its own magnoficcnee by subjsecting itself fo 
God, Thus it remains poor in spirit and not merely humble. 
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TIE PROPER ACT OF THE GIT OF FAR 


1. In order to explain the proper act of the gift of fear. upon which 
the description of its nature depends so much, same consternation ; 
should be given to the complete scope of the gift. ‘Phe gilt ol fear can 
be concerned with God, whom it fears as an ohject capable of inflicting 
evil; or it can be concerned with the evil which it flees or the passions, 
either in the ivascible or in the conenpiseible appetile, which fear 
repwesses. The gift of fear, looking upon the person or good when tt 
fears, cheits an act of reverence. When it is concerned with an tn- 
minent evil it has an act of flight. When it bears upon the passrons 
of the irascible appctite, that is, magnificence and the sclt-exattation 
whieh it represses, it has for its act poverty of spirit. When ik refers 
to the passions of the coneupiscible appetites by restraining their 
delights, it has for its act the beatrtude of mourning, ! 

Fear, therefore. has the widest scope among all the gifts of the Holy 
Ghost; as St. Thomas notes,? “ Fear of God is compared to the whole : 
human life reguinted by the wisdom of God as the root te a tree: the : 
root of wisdom is to fenr the Lord.” Hence, fear dos not correspond 
to one virtue, for example temperance or Jiumility, but to hope as 
well, as is evident from the doctrine of St. Thornmas adchiced in the 
preceding chapter. The objective of the present treatise, then, is to 
assign the primary and sccondary acts of the gift of Fear among so 
many aets and in so extensive a range. 
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2. Isay first of all: the principal act of fear as u gilt is not Aight 
and an outiook upen evil but a reverential act toward good, that is 
toward the divine eminence, which is a provocative cause of evil, 
This conelusion seems to be certain aceording to the mind of St, 
Thomas. 

There are not lacking, however, authors who place eyen in the gift 
of fear, as part of its act, a flight from evil, at least as possible in the 
power of God. Under this aspect, they admit the presenee of fear in 


+ TT-il, q. 29, a. 32, ad 2, 21-11, y. 29, a, 12, ud 2, 3 Keclesiusticus, i, 25, 
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Christ. or the blessed. Others explain this flight from evil in the gilt 
of fear as regarding a past evil which the blessed have avoided. In 
either case they miss the point on Whe formal object of Fear. Fear is 
net Just any Wight from evil but flipht tron: evil as future and 
Mominent. Concerning pask evils one dees not fear, he rejotecs. 
Concerning evil which js nob about to come upon bin no one fears 
Since there is no cause for fear unless there is some disposition that 
will bring about the evil. Otherwise, a man woud fear that the 
heavens would fail, since this can happen throurh the absolute: power 
of God. 

Our conclusion ts based upon st. Phomies,? namely, that filval fear 
has two acts, to have reverenee for God and to fenr evil. The first 
remains in heayen, the second docs not. St. Thomas asserts? that 
“the habits of virtues anc the gilts properly and essentially are 
concerned with a goud and only cerivatively with an evil. dence 
the evil with which it. is concerned is not of the essenee of the gift of 
fear, bub rather the eninence of bhat divine Good whose power ean 
inffiet evil.” St. Thomas? had alreacy touched the root of this when he 
considered how sadness differs (ror fear: “Sadness ts concerned with 
evil as present and henee with the evil as it is in itself. Fear is 
econecrned with evil and Tuture and hence not m itself but in tts 


enuses.”” For this reason St. Thomas infers that fear does not look 


upon evil except through the cause from which it can arise and in 
whose power it remains as a future possibility. Fear, then, not only 
has a simple flight from evi) like sadness, it can have wu reverential 
striving teward good. It is concerned with the cause froin which cyil 
comes, four whatever has the power to inflict evil merits reverence 
and a sort of honour. When, therefore, fear is clevated to the level 
of a gitt there should be a corresponding clevation in the essence of 
its act which looks upon the cause capable of inflicting evil, the 


divine enunence. This ts true for a twafokd reason. Virst, the act 


of a gift or a virtue should be concerned with some good, and not. 
primarify and cssentially with an evil. Secondly, fear is elevated 
to the notion of a gift inusmuch as if makes 2 man easily niwovable 
by the Iloly Ghost, for this is the common uotion of a gift. TEowever, 
anything is mace casily movable by another through the relationship 
of the thing moved to the maver. That act, therefare, by whieh fear 
Jooks upon the divine eminence is its principal act when it is clevated 
'Yy--11, q,. G7, a. 4, ud 2. 
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to the notion of a gift, since then it is coicerned with ifs mover ald is 
easily moved hy Him. 


3. [say secondly: ‘Fhis principal act of the gift of fear ts coneerned 
with the notion of good im the divine eminence ane indirectly with 
the notion of evil, that is, the divine emincnece as il has tle power 
to inflict evil. This conclusion is contrary to that of many reecul 
theologians who wish to save that act without any contack with evil. 
lts most recent defender is Father Grenados! who cites St. ‘Thotnas? 
in his statement that to have reverenee for God is the act of fear. 
Reverenee, this theologian argues, is conecrned with wood and not 
with evil. In Sacred Seripture fcar of God is sotcly because of TLis 
excellence and not because of any evil which Fke can inflict: Whe 
shall not fear thee, O King of nations? Far thine is the glory... Whicn 
st. Luke* reeords of Zachary and Klizabeth that fer came upon all 
their neighbours, such a fear could arise ouly from the execilence of 
the divine majesty working so many wonderful thmegs at the birth 
of John the Baptist. 


4, His reasoning continucs thus; if fear looks upon evil indivectly, 
it is concerned with it as possible either for the one fearing or for 
someone else or for no one. If it is concerned with it as possible to 
the one fearing then fear can have no place in Christ or im tlic blessed, 
who fear no evil, [f the evil is considered possible for soneone else 
then it is not the concern of fear since fear is not troubled about the 
evil that happens to sorue one else but only its own, so thal. it. can flee 
from it, Just. as hope is concerned with one’s own good. Furticrmore, 
if it sufficed for fear that one look upon the cause which can provoke 
the evil of another, there is no rcason why one divine person would 
not fear another, since each looks upon that divine eminence as 
capable of inflicting evil on creatures. If, finally, fear were concerned 
with evil such that it could happen to no one it is an impossible evil 
and consequently not evil at all and not to be feared. 


&, Nevertheless, our conelusion is held by Cajctan® and T think 
that it is surely the mind of St. Thomas. The latter has said® that 


1 Fk De Spe, tract 3, d. 1. 

* Til, q. 8, a, 2, ad 1; q. £90, a. 2, ad t; I-Ul, q. 67, a. 3, ad 2. 
3 Jeremias, x, 7. 

4 Ruke, i, 65. 

* Commentaria in If1, q. 7%, a. 0, 

© F..9F, gq. 42, a. 2. 
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the evil with which fear is conecrned is not cssential to the notion 
of the gift of fear, but the eminenee of that good in whose power 
ikis to uifiet evil, ‘God is fearce hy nun taasmueh as Te ean infliel 
punistunent.’* Morcover, he affirms! that Ged enn be the object of 
fear inasmuch as from Win and in relation to Dim same evil ean 
overshadow us.7? The Poly Doctor, therefore. always explains the 
nature ot fear through tts erder to the divine ¢mincnee connoting 
something of evil, inasmuch as this power js ordered to bestowing 
goad or coercing or punishing evil. 

The basis for this ts that if the divine eminence were looked upon 
only according ta the execilence of its good and its power ta bestow 
good, tt would not be regarded differently by fear than by charity 
or even religion or hope. Charity looks upon the divine cmincnee 
under the aspect of the most excellent good. and haope under the 
aspect of the supreme pgoud which ts the last end. Religion offers 
God worship as the author of ercation and the suprente benefaetor. 
According to St. Thomas, however,? ‘Pear implies ina way a separa- 
tion, since it does not presumic to make itself equal to God but 
subjects itself to Him. This same separation is found in charity 
inasmuch as it loves God above ilself and above all things,’”? ’Phere- 
fore, to be concerned with the divine goodness precisely as excelling 
im the essence of goodness belongs to charity. Hence, if fear did not 
Jook upon the same divine eminence as capable of inflicting evil it 
would not be distingaished from charity, hope, or religion. he 
reason for this is that good under the concept of good is that which 
all things desire. Of itself it is atiractive and draws the will. TEence 
the eminence and magnitude of good, if it increases within the concept 
of good, inereases in the conecpt of attracting and drawing. Com- 
monly, therefore, by virtue of such emincnee there is the basis for 
Jove and honour alone, which is due to an abject loved and a henc- 
factor, Charity gives love; religion, lomour. ‘Pherefore, for God 
to be looked upon with reverence and a sort of terror it is not sufficient 
that that eminence of good should remain in the precise concept of 
good and beneficence. It should rather take on the notion of a terrible 
power capable of inflicting injury and not mevely c:using good. Thus 
God is not only sought ard worshipped, the soul even withdraws 
from Him to its own littleness --and this is to fear His majesty. Tf 
the saul considered God only as capable of doing good it would not 


withdraw from Him, It would be uuifed to Him in worship and love. 
2 H1-TE, g. 19, a. 10, ad 3. 


1 ya, q. 16, a. 1. 
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Finally, this is confirmed since in heaven there remaims only the act 
of fear which is to have reverence for God, as St. Thomas noted.! 
Morcover, the blessed look wpon that evil through fear as possible to 
nature and impossible in beatitude.? Therefore, the Holy Doctor 
thinks that the act of fear is net purified of every connotation of an 
evil effect. 


6. A reply may now be made to the citations addiuced in favour 
of the opposite opinion. The citations from St. Thomas can he 
answered by noting that the Holy Doctor only affirins that to have 
reverence is an act of fear. He does not deny that in thts act there 
is a concern for good with some connotation of the evil which it 
can inflict at least indireetly. Qn the other hand in other places he 
explains this latter part quite lucidly. 

As far as the Seriptural cttations are concerned it should be noted 
that if the word *‘glory” in the citation from Jeremints® is taken 
for beauty it is not alleged as » cause of fear. The cause of fear is the 
power of the Lord of which the prophet spoke betore:* great is thy 
name in might. Who shall not fear thee. ... When the prophet adds 
“for thine is the glory,”’ according to St. Thomas,® he goes on ta show 
the unique knowledge that is in God, not to show the cause why God 
is fearect. According to the interpretation of St. Jerome,*® however, 
the meaning of the word decus (glory) is truth, “‘sinee in lying there 
is always baseness.”’ This is a special cause for fearing God, namely, 
the glory of truth with which He is clothed for judging, since there 
is no chanee of subterfuge where truth itscif becomnes the judge. 
Whlicn St. Luke says ‘lear came upon ali” either he means by fear 
admiration, which all conceived at the birth of John the Baptist, 
or he tock fear properly for a reverence for the divine power, con- 
sidered as being capable of inflicting evil. From the unusualness of 4 
miracle anyone can judge that God can do something similar to all 
the powers of nature. 


7, In reply to the arguements adduced several things should be 
noted. Far the motion of reverential fear which isoks upen the 


7 I-Il, q. 67, a. 4, ad 3. 

911 -iI, q. 19, a, 1, 

7 Jeremias, x, 7. 

4 Fhid., x, O, 7. 

® Commentaria in Jereniias, x, 6. 

® Commenturia tn Jeremias, x, 6; 47.P.L, 24, column 747, 
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person as capable of inflicting evi it is not required Ehat it be con- 
cetned with an inipending evil to itself! as is required for the act of 
fight distinct from the aet of reverence, since the former looks ta 
the evil alone und not to Fhe person. If I should fee from an evil J 
must think Lhatat ts evil for me. For reverence fora person there arc 
required only two conditions. Tirst, the perseu cencerned inust be 
superior, as an outstanding personage, Because this is licking an the 
Trinity one Divme Person dacs not fear the others sures He dees not 
look upon erther as superior but upon both as equal to Tlineself. 
Christ, however, in the nature Fe assumed looked upon God ns 
superior tthe divine nature. Fhe sccond condition ts Lhat the power 
of that person be considcred net only as eapable of dotne pood, bart 
Also as capable of indlicling evil upon some inferior, without any 
cousideration whether he titliets the evil ou mc or someone else, m 
this be or later. Cajetan has explatnecd this welt im his conmmentary 
on the Stnene.' Consequently, for the act of fear, which is Mihi 
from evil, it is not sulficicnt that one [ook tpon evil abstraetly in 
some possible way; it must be imminent. Otherwise I shold tee 
without a cause if the thing from which F fled were not pressing upon 
me, On the other hand, for the act of fear which is a reverence for a 
person it is not required that ove look upon an iniminent evil, but 
rather an eminent person with the absolute power of inflicting evil. 
Through this latter act the soul reveres a power: 1t docs not ilee 
from the imminence of evil. 


8. I say thirdly, that the act of flight from cyil ts a secondary act 
of the gift of fear, although it docs not belong to it In every state. 
This conclusion is asserted by St. Thomas,? when he attributes to 
tilial fear a flight from evil, that is the cvil of an offence against God. 
Especially worthy of note is the article in which he explains that this 
act of flight belongs to the gift of fear, as well as the passage? in which 
he distinguishes the two acts of filial fear. These acts are to have 
reverence for God--— and this remains in heaven -and to fear separa- 
tion from Him, and this dves not remuatm in heaven, 

The reason for this is that Alial fear so reveres the father that it 
avoids offending him and being separated from him, which without 
doubt can happen in this life. In likc manner servile fear Hees from 
punishment. Therefore, it belongs ta filial fear to consider the offence 


4 Commeniaria in 11, q. 7, a. Gm fine. 
*7F-Ii, g. 9, uw. 12. 
3J-IiI, q. 67, a. 4, ad 3. 


as an evil to be avoided and consequently the act of light is cottitined 
under the gift of fear. In heaven such an evil is no longer ineninent 
or possible, and consequently there 1s no efficacious act of ilight. In 
heaven is fulfilled the saying,? He that shall hear me, shall rest without 
terror, and shall enjay abundance without fear of evits. 
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9. There remains the difficulty that the act of fdelit iso siniple 
withdrawal fromm a. previous stato, thatis, from sm. ‘Phis act is elicited 
: by charity. According to St. Thoias,? “fbal fear which fears st 
I. separation is virtually included in a mation of love.” ‘Pherclore. 
! such an act cannot be clicited by the gull. of fear, sinec it wonkd then 

proceed from two specifically distinct principles, 

a Secondly, there is the difficulty that filial and servile fear are bath 
3 elicited by substiurtially the same habit, as St. Thorias has pomtcd 
out.% "Therefore, this act of fight 3s not distinguished Trani the 
fight of servile fear. Cousequently, il caunot be alleged that aceord- 
inge to their diverse natures they belong to diverse specius, suice they 
proceed substantially from the same habit. 
aa Thirdly, there is presented the more serious difficulty ihat St. 

i Thomas‘ places this act of flight as the principal act of the vift of fear. 
| Therefore, it is false to consider it secondary. St. Thomas has noted? 
that the proper and principal object of fear is evil which someone 
7 flees and® that ‘ fear principally is concerned with evil and implies a 
eh flight from it.” 


. . . *teome © . . 
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t I . LO, iteannot be alleged that St, Thomas is speaking of a secondary | 

i act to which it belongs in a special way to be concerned with cvil whieliit 
| flees. If this were sa, St. Thomas would not have solved the difficulty. 
i He is replying to the uvbjection that the gift of fear is a theological 
i virtue, since it is directly concerned with God. He denies, however, | 
that it is a theological virtue, since the principal objeet with which 3 
it is concerned is evil Which tt fices. ‘Therefore, if he were speaking 
only of a sccondary act he would not have salved the diMfieuity since 
it would remain necessary to manitest why by reason of its primary 
act it ts not a theological virtuc, since it would not be concerned with 
evil but with God. It is not against the notion of i theologies) virtae 
to lave as ils secondary act a flight from evil; charity, for cxaniple, 
secondarily elicits an act of hatred of sin. 
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11. The flight from evil, it should be noted in reply te the first 
difficulty, belongs to diverse principles accarding as if Iectongs ta 
different motives, For exaniply, avcorcding to St. Thomas,! joy follaws 
upon charity in one way and upon hope in another, Since, therefore. 
the flight from evil docs not of itsclP lurce a inotive whieh constitutes 
a habit, except because of some good seauht. i follows Phat. fosar 
precisely under the notion of flight can be the secondary aet of dilterent 
habits saecording as they follow upon cliffercnt motives, of charity, for 
example, inasmuch as it Hees sinus an evil opyoscd to the friendship 
of God. It can aise follow apen the gilt of fear as an evil opposed te 
divine revercnee in whieh the power of God ts feared. Wowever, in 
both cases it Hows from ecluirity as its souree amd prompter. Because 
of this, Allal feny is virtucdiy inelucect iu the mietion of love, althuugh 
through the medium of a dulerent habit. as Se ‘Phommas expressly 


teaches.? 


12. In respouse to the second dilicully it should be noted that St. 
Thomas does not say that servile learais clicited by the wift of fear. 
Rather he says that ‘it is substantidly one habite’® This shonid he: 
understood generically and not specifically, or that it is one through 
Imperation or co-ordination not that it is absolutely one. 

The pift of fear forms and conimaneds servile lear when it has elim- 
nated the imperfection of servility. This is proved by the wards which 
follow in the text of St. Thomas: “it ts substantially one habit; but 
one fear is perfeet, namely, filtal, and the other is impericct, namely 
servile.” He presupposes therefore that there are two habits when he 
says,* “ when charity comes rt does not take away the substance of the 
habit of fear, but it forms what was previously unformed.” Therefore 
that habit remains even without charity, and consequently such fear 
is not one of the seven gifts of the Holy Ghost, as St. Thomas states 
expressly, since the gifts do not remain without charily. Nevertheless 
that fear is from the Holy Ghost just as fatth and hope, For this 
reason It is sometimes broadly called a pift.5 


13. The reply to the third is as follows: That solution is advaneed 
by some, which, however, it sccius to mie could never satisfy the reply. 
Henee it seems to me casicr to say that when St. Thomas says that 
fear principally Jooks upon the evil which it flees, he means that: it 

1 fi--Tf, gq. 28, a. l,ad 3. “in FFL Sententivrium, d. 34, y. 2, a. 1. 


@2f- 22, gy. 19, a. 9, ud 3. t fhid., mn. J. 
6 De Ver., q. 14, a. 7, ad 2. 
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looks upon the evil prineipally in its cause. Heace tt flees by with- 
drawing into its own littleness. lt does not directly flec from tlie evil 
in itself by having reverence for the cause of the evil. Hence it only 
connotatively and indirectly looks upon the evil. On the other hand, 
through its secondary act, which is directly and properly Wight, it ts 
cancerned dircetly with the evil in itself, whieh in a former act tf looked 
upon only cannotatively. This suffiecs to prove that fear is not a 
theological virtue even by reason of ils primary act, since virtue is 
coneerned with good under the notion and tm the dine of good. Enna 
way does iL withdraw from it, but simply sceks it. The gift of fear 
even in its primary act is concerned with the good as the eause andl 
the power of evil. It docs not sinsply seck that good bit alsa wilh 


draws from it. 


4. The question might arise whether the gilt of fear differs from 
the theological virtues solely for the reason that in lookiiuz apon Cad 
immediately it is not concerned with Him precisely undcr the aspeet 
of a good to be sought but to be revered. The response ts that the grit 
of tear also differs from the theological virtucs by reason of the proxi- 
mate matter with which it is concerned, sowethmgeg created, namely, 
the subjection of oneself to God through reverence. Since the gifts of 
the Hely Ghost are given to make a man easily movable by the Holy 
Ghost, it is impossible that their proximate matter should be God 
Himscif. It must rather be something movable by God. Especially in 
the gift of (car a man ts made mobile by belittling himself in the sight 
of such great majesty. St. Thomas explained it thus:' Filial fear 
dacs not iniply a separation from God but rather a subjection to Him. 
Yet in a way it does imply a separation insofar as one does not. presunic 
to make oneself equal to Him, but subjects oneself to Him.”’ This is 
how the proximate matter of the reverential act is the subjection of 
oneself to God, It is made through a separation, not presuming to 
egnal oneself to God but rather making oneself small in Tis sight. In 
this, fear tw distinguished from the virtue of religion, which also 
subjects one to God through worship. Religion performs this sub- 
jection as a duty and offers ils goods to Ged in recornition Of the Fact 
that He ts the first principle of all; itis a sort of paying trituete fo Him 
as the supreme Lord. Fear, on the other hand, docs not bring about 
subjection through a motive of duty, as a sort of worship and tribute 
offered te God. Rather from a consideration of the divine majesty as 

177-11, q. 19, 5. 10, ad 3. 
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something to be feared, OnE siljcets Olteschy by earik troy eonesell af na 
account, and hy considerme onesclf as nothing in caniparison with 
the divine majesty. Henee tear proceeds From exactly the opposite 
motive as religion, which oilers worship, while fear SIWCEDS Away a1e's 


ewn magniliccnce. 


15. Isay finally: the act of poverty of spirit and the act of the 
beatitude of mourning are scconduary in the gilt af tear, They belo 
to the will, albhuugh they Juwye their efleet in the traseile appetite, 
as moved by the will. Phis econctasion is that of St. 'Fhomas.' dhe 
explanation of tus concluston depends upou that aotion that the gilt 
of fear, although it fias an aiple and chiluscd scope, is nevertheless 
the Jeast anmionge the edits of the Moly Ghost. Vhis tne is dhe teaching 
Of SL. Thomas asec on the dovtring of SE. Augustine.? Che reason for 
this Is that fear is sort of source far dhe other gilts of the oly Ghost: 
the fear of the Lord is the beginning of wisdom? OF its very nature 
fear prepares the way Jor wisdemt, in which is the bond of perfection. 
For this reason fear ts 1 sort of disposition ia the motion of the Ioly 
Ghost, since it disposes the heart by purging and renioving whatever 
impediments may prevent union with the Holy Ghost. ‘Through this 
notion of removing unpediments it has a notion of universality over 
ali human acts, 1t does not bring about these acts, but it docs dispose 
towards them. 

This act is called poverty of spirit, since, according to St, Thomas,4 
it empties and despoils the spirit of everything that might be thought 
magnifiecuce, cither in itself or in extertor goods, It performs this net 
because it is a sort of spirit and impulse descending from a considera- 
tion of the Ilighest Majesty as something to be feared and in eom- 
parison to which all things are as nothing: All nations are before him 
as if they had no betng at all, and are counted to hii as nothing and 
vanity.” Consequently, froru such an impulse and instinet of the Holy 
Ghost ali that seems groat in the eves of man, cither im ar of himsclf, 
remains as nothing. In this the spirit is said to be despoiled to such 
an extent fhat man may not presume to magnify hiniself upon carth.® 
This ts the greatest disposition that the spirté thus made yoid of all 
created greatness should tend to divine magnificence alone, 

PFE -EE cp 19 a 14, ad 2: q. 141, a. 7, ad 3. 
° 2-42, 4. 08.0.7, nd 1; £F-47, Gq. 121, 0, 2. 
7 Psat ox, 10, and Meclesiastteas, t, 16. 

* Fi-d4, q. (4%, a. 12. 

“ feataus, xl, 17. 

® Psalm ix, 18, 
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16. Likewise, it belongs to fear to wean the will away from every 
delight in creatures, both because of the magnitude of the divine 
inajesty and because of the nothingness of every ereature thit can 
cause delight. It is motivated to this by the magnitude of the divine 
majesty since it is especially destructive of all clution sil created 
beauty from which ean arise harmful delight. This ts fruc. aveordimg 
to Isains,! because the day of the Lord of hosts shall be upor every one 
that is proud and highmindsd, and upor every one that is arrogant anil 
he shalt be humbled; and according to Jereintis: fle hath fired his 
right hand as an adversury; and he hath killed all that wes farr to behaid 

. Divine woefulness dissolves all eternal beauty that lures the 

eye, Because of the smallness of the creature, all porishable and 
transient things are considered msipid, as dasé mich is blown away 
with the wind, and as a thin froth which is dispersed by the starm, anid 
a smoke that ts scattered abroad by the wind.* Such a consideration of 
creatures in relation to the divine magnitude draws tears rather than 
rejoicing ; especially since in the end it leaves such bittcruess, aecording 
to Job:;? When evil shall be sweet in his mouth, he will hide tt under 
his tongue. . . His bread in his belly shail be turned into the gall of 
usps within him . . . and the viper’s tongue shall hill him. This 
bitterness Is especially Keen at the moment of the separation of the 
body and soul, aceording to Job:5 When the sword ts drawn out and 
cometh forth from its scabbard (that is the saul fram the hedy), and 
flittereth in his btiterness; the terrible ane shall go and come upon him, All 
darkness is hid in his secret places; a fire that is not kindled shalt devour 
him. This is why the act which looks upon the delights of sense in this 
way is called the beatitude of mourning, It considers creitures as they 
turu the soul from God causmg bitterness. Certainly this is deserving 
of mourning. For this reason such an act corresponds to two gifts, 
namely, the gift of knowledge as directing it® and the gift of fear as 
carrying it through.’ 


17. St. Thomas teaches® that poverty of spirit. and the beatitude of 
mourning are secondary acts in the gift of fear beenuse of the very 
fact that if anyone perfectly fears Goct it follows that he does not seek 
to make hiniscif great. This act then is consequent upote that previots 
act by which the soul holds in reverence the divine majesty. From 


AI 1 sates, ii, 12. b fbid., NX, 25, 26. 
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this previous uct Is taken the motive lor repressing tliese passions of 
magnificence and boasting. This ts fulfilled according ta Lhe Psatnrist} 
the mountains melted like waa at the presence of the Lord, snice first the 
divine eminence is feared, then the created exaltution is dissolved, 
Among these secondary acts poverty of spirit belongs directly to fear 
rather than to the heatitude of mourning, sinec delight does not have 
the same notion of difficulty as magnificence. It belongs to fear direetly 
to destroy a dilicult thing, to humiliate it and to make it sruiall, since 
it descends fromm a coniparison of the divine umjesty in respeet to 
which all things are small. 

That these acts are i the wilt its evident, since the gifts of the TEoly 
Ghost are in the rational appetite, not im the sensible. The rational 
mind is moved directly by the Moly Ghost, but He moves the lower 
appetite indirectly. Morcover, the proper execllence and niagaiificence 
is radicated more i the rational part which is of a superior nature, 
Henec it is more difficult to conquer and more resistant to examinition., 
Those who make much of themsclyes tn spiritual things and according 
to ther rational will, whose spirit is not empty and despoiled Init 
pufled up, in a hidden way put up strony resistance to divine motion. 


18. From what has been already noted it is casy to gather how 
fear remains in the blessed and was present in Christ. Of the two acts 
of fear, to have reverence for God aul to flee from an imminent evil, 
this second alone cannot he found in them effienciously, No evil 
threatens them because of their state and in Christ nok even the evil of 
sin because of His Person. It could be in them ineflieactously, that is, 
if they were in a state wherein evil could be inflictect on them. 

The first act, however, that of having revercnce for God, they have 
most perfectly. "Fhey consider the divine power as capable of in- 
flicting evil, ‘This is in an absolute sense possible, Even for Christ, 
as far as the nature He assumed is concerned, annihilation ts possible, 
just as dcath which, as 2 matter of fact, Fle feared, The posstbiltty and 
imminence of evil is not of so great impeorlance to filial fear aus the 
evaluation of the power that can inflict it. ‘Ehe evaluation increases in 
Christ and in the blessed, although the possibility of evil vrows less, 
On this point Cuajetan? has shown how filial feay increases with the 
growth of chamty, since the evaluatian of God increases, althouyn the 
evil is made less possible, the greater the increase in charity. 


1 Psaim xcvi, 3. 
* Commentaria in II~if, q. 1%, a, 10. 
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CuaPTex VIE 
THE NUEMBER OF TVITE GIETS 


1. There is no doubt that there are seven @ifts except perhaps for 
those who, denying any formal clistinetion, number the gifts amang 
the virtues. 

These same authors are not disconcerted by the fact that Isalas 
enumerates seven gilts, because they maintain that lular he adds faith 
and justice ~-And justice shall be the wirdle of his lotus cad faith the 
girdle of his retns.? For them, then, Isains has enumerated more tha 
seven pifts, 

This opinion is uot completely repudiated by Larea.® since hie thinks 
that it can be defended. However, lic admits that the opposrte option 
is more common and should be held because of the authority of the 
Fathers and theologians, among whom seven gifts are commonly 


enumerated. 


2. The enumeration of seven gifts is so well established in the 
tradition of the Church that no probability is left to the opposite 
opinion, For what probability can there be in an opinion which is 
opposed to the unanimous agreement of the loly Fathers, the comman 
acceptation of theologians, and the practice of the Church? Vor the 
Church seems to have approved this doctrine by chanting in praise af 
the Holy Ghost: “ Thou art sevenfold in gifts,”’* and again, “ Give 
to your faithful confiding in you the sacred sevenfold.”* The Fathers 
considered this as a determined and certain number, and not a figure 
er universal number. They agree on this because Sacred Seripture 
specifically mentions the gifts by nanic, which is a sign that it is 
treating of them as determined and certain. Yor Isaias enumerates 
these seven gifts by their proper names, He notes first And the spirit} 
of the Lord shatl rest upon htm®—the spirit in general. Then he divides 

t fsaias, xi, 5. 

* Commentarza tn I-#i, q. 68, d. 35, n. 4. Aleala, 1609. 

* Vent Creator from Terce on Pentecost. Ct. ipnns of the Donrisrican Missal 
und Breviary, Aquinas Byrnes, O.P. Herder, 1943, pp. 138, 144. 

1 Sequence of the Mass of Pentecost. 

5 Fsatas, xt, 2. 
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vor GiETS AF TIE 
the spirit specifically and calls cach by its name: fhe spirit ef wisdein 
and of understanding, the spirit af henowledge and counsel? ffen ee 
Tertullian? in his explanation of this passage teaches thal, "Phe spirit 
of the Lord will rest upon Thm, and next he enucuerates its species, the 
spirit of wisclom and of understanding, ete? Whenever seriptire Uses 
a number and namics the spceins mumeribed, thal nuntberss generally 
taken as determined and definite. Sueb is the common testimony of 
the Fathers, among whom are: Jerome.* Gregory. Augustine,” 
Ambrose, ® Cyprian,” Bernard,’ Vertulban,? Ortven.t? All the thee- 
Iugians and the econimon opinion of the Catthful follow bhis tradition, 
Henee this opinion is more than probable while tts Opposily i Taare 
than improbable. 
No merely nataral reason can be giver for this mimeber, siaee it 
is derived From revelilion alone, PE nist be explained and defended by 
Seripture ancl the tradition of the Chareh; tb caanet be demons ratect, 


3. Two things must he considered in explaininy the ntunher of the 
gifts, First, in ¢xamining the argument of St. Thoiruts, seme reason 
must be given why this number seven is sullteicut at least aceording 
to some proportion and analogy. Secondly, an inguiry must he made 
as fo whether these seven gifts are indivisible species or merely sub- 
erdinate genera which can contain further specics and henee, uy an 
absolute sense, would constitute more than seven gifts. 


4. St. Thomas has proved" that seven gifts are sullicient. These 
gifts can perfect ali the powers of the soul which are ardained to obey 
and to be moved by the divine inipulse, namely, reason and the 
appetitive faculty. 

Reason is speculative and practical, and both parts arc perfeeted 
by the gifts, No more are necessary. Kor both parts have a two-fold 


¥ fsaias, xi, 2. 
* Contra Marcionem, c. viii, ALPE. a. 48: 
* In Isaias XI. M.PLE. xxiv. tar * et 
‘2 Moralinm, c. xit (alias 28 : MOP EL. ivxse. = Nigg VEY dy) Eo , 
M.P.E. uxxt, 1153. ) fe, UXXV. GAL, Homiliag NIN in Ezechiel, 
$4 . . ; i 
: eee ae Reon ale Mle SNUIX, 1525. £f De Doetrina Christiana, 
ie ' +4 whee ”~ - a teeF. £: SeCYTHOFE ees + 4 1. ay -a-u' Tir rae . 
i MPL eee tag, tone Doming, c. iV, M.PLE. xxxiv. U234;: ¢. 
a saa ’ 
ae De Spirit Sancto, «, XX, PLE. VI, 740. Ba Psatimuin exvl, M,P.£. xv, 
* ft ad Qutriniwm, c. xi, WPL. w. 685 
Sermo £ in Canticum Cantic rts ht ae . 
Annuntiations, M.P.L. CLxxxit, 690, WPL. cexxxim, 120, Sermo Ef de 
BY patel Judaces, ci, MPL. i. G3 
omttta Viin Nu ; w nik 2% ; 
UETT 9. 68,0. 4 meres, AFP GQ. x17, G68a. Afumitlia Ff in Isaias, WP.G. xu, 227, 
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operation, to apprehend or to find truth and ta judge analytically 
about that truth. The speculative part is perfcetcd in the discovery 
of truth through the gift of wuderstandiny. Ets pudymient is perfected 
through the gift of wisdoin. The practical intelfeed is perleetect in the 
discovery of truth through the gift of counsel, arufttn judginent throw 
the gift: of knowledge. 

The appetitive faculty ts perlected in three respects. Virst. through 
the gift of picty it ts perfected in tts relationships with others-— proper 
to justice jn the will. Moreover, Lhe double persoual relationship of the 
scnsitive appetite is ennobled. First, fortitude perfects a person in 
matters related to the trascible appetite, Secondly, fulfilling a need 
for a new element to perfect the habits in the ccmeapiscible appetite, 
the pift of fear restrams the sow Srom all delish in farrnaifiil pleasure-— 
pierce my flesh with your fear.' 


5. This excellent compilation of St. Thomas, cnibracing all the 
rational powers perfectible by the divine inipulse, indicates the aets 
of all the intellectual and cardinal moral virtucs with their correspond- 
ing gifts. For example, there are four cardinal virtues: prucenee. 
justice, fortitude, and temperance, to which correspond the fonr gifts: 
counsel, piety, fortitude and fear, inastmuch as it has a sccondary act 
of repressing delights. The wteilectual virtues are the habit of prin- 
ciples--called understanding, wisdam, and knowledge. To these 
correspond the gifts of understanding, wisdoin, and kuowledge. 

Two virtues perfect the practical part of the intellect. In moral 
matters there is prudenec, which is perfected through the gut of 
counsel. In artistic matters (external works) there is art, for which. 
according to St. Thomas,? there is no corresponding gilt of the Holy 
Ghost, For the gifts perfect a man so that he may he docile te the 
Holy Ghast.in matters which pertain to right living and Lhe jsreparation 
of his sow) for the attainment of cternal life. External works of art 
do not belong to the motion of the Iloly Ghost, since the Iloly Ghost 
does not move men with a supernatural gift and spectal impulse to 
such things as making clothes or building houses. We moves them only 
to tend towards eternal life, Tu a word, the arts are concerned with 
works of the natural order and there is uo stich thingy as a supernatural 
work of art. Consequently, there is no supernatiral virtue of att. 
Since the gifts of the Holy Ghost are supernatural, no gilt corresponds 
to art, nor is the action of art an action of the Holy Ghost. 


4 Psalm exviit, 120. * F-Fl, q. 68, a. 4, acl 1. 
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6. The gifts presuppose all tree of the theological virtues as their 

root and foundation, sinve it is through them that the soul ts unitect 
to God and able to be moved by His Spirit. But ina special way the 
gifts of understanding and knowledge correspond to faith so thal 
revealed mysterics can be vightly apprehundel ard jucteed. bear in 
so far asitrestrains presnniption is coujeiacd Co hope. while wisdaun 
is linked with charity, sinec from the savour ana taste of love the soul 
experiences and enjoys loving knowledge. ‘Therefore, from: every 
point of view these seven gifts are sudlicient,. 


7. Objection: The only difhelty with this collation of virtues andl 
gifts arises from the fact that St. Thomas asserts that the oifts of 
understanding and wrsdoin perleet the spcubilive prart of the mtelloet. 
while counsel ancl knowledge purfect the practical part. But uneder- 
standing and wisdom are also practical, just as is faith, to which they 
eorrespond. For faith is at ihe same tine specudiative and practical 
because it works through eharity. Furthermore. the eft of ktroawledue 
is concerned with both speculation and action, since it padges of things 
to be done and even the scientific analysis of truths in themselves. St, 
Thomas recognized this’ and he retracted his carlicr opinion that. 
understanding was not practical.?. He did the same? about the gift of 
knowledge. Since, therefore, St. Thonias has retracted this present 
teaching upon which is founded his proof for the conelusion about the 
number of gifts, the whole compilation topples apd has been fubri- 
cated in vain. 


8 Response: It is true that St. Thomas does mochly his former 
statement and he adinits that the gifts of uncterstanding, knowledye, 
and wisdom are found m both the speculative and practical pitelicet, 
A defenee might be instituted upon the grounds that in the collation 
of St. Thomas just given understanding and wisdom, alLhough both 
speculative and practical, are snore eminently attributable to the 
speculative part, The gift of knowledge, which proccects through lesser 
causes than those of wisdom, and the gilt of counsel, are more eminently 
practical, although they too are speculative. Although this cefence is 
net without foundation, it is not necessary. St. Phomas! has clearly 
shown that * To some it seems that the gift of understanding diilers 
from the gifts of knowledge and counsel by the fact that these latter 


‘IY. GI, g. 8, a. & und G. 171 -1TFL ag. 8, a. 4, 
* 4J-It, q. 68, a. +. #f1-TL, «. 8, a. 6, , 
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belong to practical knowledge, while the gift of understanding belongs 
to speculative knowledge. It differs from the sift of wisctom, which 
also belongs to speculative knowledge, beenuse wiser is concerncd 
with judgment, while understanding renders the iitiad apt lo grasn 
the things that are proposed, and to penctrate into their very core, 
In this sense we have assigned the mumber of the gifts.' Bat. if we 
consider the matter carefully, the gift of understanding ts concerned 
not only with speculative but also with practical matters, as stated 
above.?- Moreover, the gift of knowledge is concerned with bath 
matters, as we shall show further on,* and consequenkly we must make 
our distinction in some other way.” When St. Thomas mentions that 
some think this way, he implies that in his enumeration of the gifts* 
he wrote according to a common opinion, not according to his own. 
He wished to reserve his own for further diseussion in a more suitable 


place. 


9. The definitive doctrine of St. ‘PFhormas, then, affirms that three 
gifts belong to the appetitive power: picty, fortitude, and fear. It is 
likewise quite clear that because of its concern with action the gilt of 
eounsel belaugs to the practical intellect and that it corresponds ta the 
virtue of prudence, On the other hand, the gifts of understanding, 
wisdom, and knowledge, which embrace both the speculative and the 
practical, should not find their total adequation in their correspondence 
with the virtues, Some of these virtues perfect the speculative part 
and others the practical, since their limited formalities can include 
only one or the other function of the intellect. No one acquired virtue 
can, at the same time, perfect the intellectual potency under both 
aspects. Supernatural virtues, however, are so elevated that they can 
embrace both. For example, faith, like the beatific vision, 1s at once 
speculative and practical. In it there is not so much 2 question of 
its limitation to a subject which it perfects as of the participation in 
the divine science which it represents and whose place it takes. Thus 
faith: includes both functions of the intellect. 

For this reason, the truer and more formal reason for the distinc- 
tion of the gifts is to he sought, not in their relation to the mtellec- 
tual virtues and their limitations in the speculative or practical 
intellect, but in the correspondence between the gifts and faith and 


their imitation of it. 
2 FF, q. 68, a. 4, 7 ZI-IE, q. 9, a. 4, 
* Ibid., 4. 8. 41-Fi, gy. 8, a. 4. 
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10. It is in this way, therefore. that St. Thomas proves flic snfh- 
cicncy of the intellectual gift,’ sinee these pifts are ordered fo 
supernatural knowledge which is hiad through Muth. Paith is prin 
arily concerned with the Iorst Triti. the Divine ‘Cruth. Sccandarily, 
it considers ecrtain things relufed te creatives. Finally. tt directs 
human actions to which jt extends, stnee i. warks Bhrough ehrrmty. 
For a man must be properly disposed in order to have a correct. 
attitude toward the things which are proposed to him fer helef. 
He should be abl: to grasp and apprehend corrcetly: the things thr 
are proposed. Morcever, he should be able to qudue well kuowlag 
what to take and what to cast aside. Fhe gift of understaudting 
renders him capable of apprehending these teuths. The judgment 
of them belongs cither to wisdom, if itis a matter of judging through 
the highest cx#uses, ar Lo knowledge, if lesser causes are couecerned, 
Action and the direction of huanai ile is the peeuhar function of the 


gift of counsel. 


ii, Many diffteultics arise from this discussion and carrelation of 
the inteliectual and the appetitive gilts, They will have as their 
abject to prove that fewer gifts would be sufiicient, or that there 
are actually more gifts than those mentioned. 


12. The first difficulty seeks to prove that there are fewer gilts 
by the statement that all the funetions of judgment concerning 
supernatural objects ean be fulfilled by one and the same habit or 


principle. ‘There is no reason, then, why all supernatural things 


cannot belong to the one habit, espeecintiy one so clevated and perlect 
as a gift. 

The second difficulty is somewhat similar. Faith by itself meludes 
all supernatural objects. If can extend to both the speculative and 
the practical functions of the intellect, just as can the gifts. There- 
fore, according te its superior and eminent motive principle, one and 
the same gift can extend to the Judgment of all supernatural things. 

Finally, there is no reason why the same habik cannot, at the 
same time, both apprehend and judge truth, since one act ordercd 
to another can be included under the same formality. 


18, Other objections try to show that there are more than seven 
rifts. The first urges that although only seven gifts are enumerated, 
t Ii-IJ, q- $, fl. G. 
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it is nowhere asserted that these seven are ultimate species. They 
might be subalternate genera, For example, there are said to be 
four cardinal virtues, Yet under these there are subjective parts or 
species. Under justice there are the species, called “‘comututative” 
“distributive,” and “legal.” Under this same virtue there are the 
potential parts: religion, ptety, dutifulness, apprecintivencss, and 
the itke. Prudence contains the species called regnative, domestic, 
and military, while the potential virtues anucxed to if are ebulia. 
synesis, aud gnome. Why can not there be contatocd under the 
gifts many species of piety, counsel, and so forth? Or clse why do 
the gifts contain all these functions under one speemeation rather 
than under diverse specifications? 

Second, there are many intellectual virtucs under wisdom and 
knowledge. Why cannot there be many intellectual gifts under 
wisdom and knowledge? Why is there no sift corresponding to art? 

Third, there ure gifts corresponding to the mte)lectual and mortal 
virtues. Why are there no pifts corresponding to the theological virtues? 

Fourth, the gifts are enumerated and ordered in pairs, The one 
regulated is placed with fhe one regulating, as wisdom and under- 
standing, since wisdom regulates understanding. Science and piety 
are together, counsel and fortitude. Why is there no gift regulative 
of fear? 

Fifth, even if Isaias cnumerates seven gifts he adds two others 
a little later: and justice shall be the girdle of his loins and faith the 
girdle of his reins?) Finally, St. Paul cnumerates several other 
sifts. Now there are varieties of gifts but the same Spirit,s and Te 
one through the Spirit is given the utterance of wisdom; and to another 
the utterunce of knowledge, accarding to the same Spirit; ta another 
faith, in the same Spirit, to another the gift of healing, in the same 
Spirit; to another the working of miracles; to another prophecy, etc. 
Why are not all these listed among the gifts of the Holy Ghost? 
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Way there are not fewer than seven Bifis 


14. Passing over the possibility of all the offices of judgment 
being accomplished by one habit which would be of an order and 
essence different from that of the gifts, it must be unequivocally 
denied that there is any one habit of the same order as the gifts 


2 Cf. T-HI, q. 57, &. 6. 37 Corinthians, xii, 4, 
* fsaias, x1, 5. € fhid., xti, 8-10. 
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which can do it. Whatever the possibilities many be about there 
being a habit so clevated that it can fulfil att these fauetions, there 
is actually no one habit that can do it all. Seripture assigns thie 
task to a plurality of gifts and not to once, Sines Seriptire asserts 
that the gifts are actually more than one, no further proof is needed, 
Only the convenience of thts facet is subject ta inquiry. For through 
faith the very existence of these gifts ts made known, even thouph 
a plurality of gifts is more reasonable becanse of huniate capacity 
and limitation, to wluch grace adapts itselfias far as possthde, Conse- 
quently St. Thomas need net prove this plurality, Presupposing 
then the number of gifts as cstablished in the Scriptures, St. Thomas 
inquires into the convenicnes and the proportion of that number, 
Ilis discussion and his reaseas tateod te prove no more than thick. 


15. In reply to the sceond objection tt must be noted that there 
isa proportion between the relationship the gilts bear to their 
objects and the relationship of faith to its object. One may be of 
greater material extcnsion than another, for faith attains lo yerv 
many things, and the gift of wisdom is related to far more than 
the gift of counsel, Wluch is limited to human actions. Yet m their 
essence or in their manner of operation they are distinet, Faith 
can no more perform the functions of the gifts of wisdom aad undcr- 
standing than they could accomplish those of faith, Each operates 
within its own sphere. Taith believes in God revealing without. 
involving itself in inquiry Or Judgment conecrning matters of faith. 
It performs neo operation other than that of believing, although it 
may be concerned with more ebjecls than some of the gifts anc 
fewer than others. Vhe gift: of wisdom judges these same matters, 
but it dees nof cxercise any function of believing, The gift of under- 
standing grasps and penetrates the things of faith, but it is not 
directly concerned with belief. Each of the gifts taken separately 
extends to many objects but not to the exercise of the funetion of 
any other gift, or at least not in the same way as another gilt. 


16. For the mament any consideration of the sufficiency the act. 
of faith has for all its objects, according to its own manner of acting 
and not according to the judgment and intimate penetration of the 
terms by the gifts, must be omitted. But without hesitation ib ean 
be denied that faith is suthtcient for all objects according to its own 
mode as well as the mode of the gifts. It is the same with the gilts ; 
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each is sufficient for its object accordiug to Lbs own matinee of acting 
but net according to the formality of any other gilt ar virtue, ‘Phe 
distinetion of the gifts, however, is not basect soledy ipon the material 
objects to which they extend. Rather it is founded upon the for- 
ntality and manner of acting of the gift in relation to [hese objects. 
Moreover, faith docs not extend to all the ohjects of the gifts, nor 
docs it perform all their aets. Hach performs its ovit funetian, 
Therefore, the argument that, Ttkhe one faith, ome swift should he 
subticient, is without foundation, baith does nob silico Per all these 
operations but only for helicving. Other virkies are required for 
judging and apprehending. 


17. Why should not one faith or one oft sulliee lor all Uhese fune- 
tions? The answer lics in the specific Hinitations of oneh virtue, 
For example, onc science is not sullicient to perforn fhe operations 
of all the sciences, nor is one sensitive potency suilicent to fulfil 
the duties of all the senses, since cach has tts specifie limitation. 

Could there possibly be onc habit, whether a virtue or a gift, 
which, absolutely considered, could exercise all these functions 
under a more elevated formahty? ‘Chis is possible, but it is not wm 
conformity with human limitation and eapacity, to whieh it is con- 
verdent to operate through more limited forms. Moveover, as a 
matter of fact, no such gift 1s to be found. Upon what ground may 
it be asserted that there is no such gift? Scripture gives the answer -- 
by revealing that these gifts arc distinet, just as if reveals that the 
three theological virtues are distinet: There rematn these three, Faith, 
Hope, and Chariiy.+ 


18. In solving the third difficulty it must be noted that one habit 
or one yirtue concerned with a hierarchy of things docs sufhee for 
apprehending and judging all under the same formality of judgement. 
Yet for apprchensions and judgments ander diverse formalities one 
habit or virtue does not suffice. The gift of wisdom is ordained to 
judging under a formality different from that of understanding. 
The former Judges in an anatytic fashion, since if proceeds from the 
highest causes. The latter employs merely a simple. apprehensive 
judpmeut, ust as docs the habit of principles. Phis docs nut mean, 
however, that the oift of understaading merely apprchends aud does 
not judge. Et implics only that if does nob judge mo the analy tte 
manner of wisdom sand knowledge. 

1g Corintiians, xiti, 13, 
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Why there are not more than seven gt fis 


An inquiry tnto the question of whether the gifts are 
ultimate specirs 


19, Solution of the first difficulty: Phere enn be ana dowbt thick 
the gifts are ultimate sprees. aithongh ihes are ef a higher essence 
than the moral virtues. Even though one ulfiniate species af such 
gifts is the equivalent of maany virtues. formally there are dat seven 
of these species, ultinuat: and indivisthle, 

St. Thomas makes this point in writing of the gift of picty,t 
but the deetrine may he applied to the other sifts. “Piety me one 
same way circets all mtereourse with others, Tees dye, 


and the 
Bacciyse thak reverent 


however, a norm other than thebl al the virtues. 
is simple aral ane, picty is one spiritual habit, And by eotaparisan 
with this norm all its acts are speafied’ If piety had Gilly the 
unity of a subaltcrnate penus, ib could nok direet all soeial inter- 
course In one and the same way, For example, the virbue of jastice 
does not direct al! rclationships with others ti ouc and the same 
way. It directs in one way by commutative fustice, in another by 
distributive, and in still anether by religion anc respectfulness. 
Absolutely considered, then, justice directs in different ways. All 
these things, therefore, indicate that the gifts are ultimate species, 


20. ‘This doctrine is more in conformity with sSeripture and the 
tradition of the Church, which enumerates seven pifts amd noe more. 
if under each gift there were other gifts as ultimate specics, abso- 
lutely speaking, there would be more than seven gifts. For example, 
absolutely speaking, it cannot be said that there are only four moral 
vittues, but that there are four cardinal virtues. Hence, if there 
were more than seven gifts, the maimber seven could not be used in 
an absulute sense. Furthermore, if there are other lesser species of 
gifts, some mention should be made of what they are and how niany 
there are. For nothing showkt be asserted concerning these gifts 
other than what is given through revelation. Buiono more than seven 


gilts are €yer mhnentlionet. Theretore, iL, is nyerd. legritieeste to Trhitke 


assertions concerning the vilts which faith ctocs wot oxplatn or whieh 
the tradition of the Church ctocs not iniply. 


1 70F Sent,, d. 34, y. 3, & 2, Guacstiune. 2. 
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21, Reason confirins this doctrine. In cach gift the formu motives 
and causes are those of one ultimate species. Therefore. the gifts 
themselves are ultimate species, being specified by such aistives, 
The inference is evident, sinee things specified cannot exeeccd whatever 
specifics them. Consequently, it their formtal eauses are not sihal- 
ternate genera hut ulltmate species, the gifts themselves unist be 
ultimate and indivisible species, Since the gifts act with a higher 
motive within cither of the intellectual or moral poencra of virtues, 
they ean embrace and unite in an eaninent fashion what is ctvided 
among the yarious motives of the virtucs. Therefore, the motiyes 
and formal causes of the gifts are less divisible that those of the 
Virtues. ora motive whieh proceeds ina higher way cout embraces 
many Wferior causes is not divided into as many speeies as the lesser 
causes, otherwise it wonld not proceed mi se ioufied a fishion, For 
exaniple, the power of the sun, being more eminent, is clivided tito 
fewer species than the powers of the clements; the knowtedge of 
higher angels ts contained in fewer representative spccics than that 
of lesser angels, Likewise, the architectonic arts and scicnees arc not 
divided as much as the ministerial and lesser arts and sciences arc. 
Moreover, that a higher prineiple embraces more in its nity and is 
divided less than an inferior motive is proved from the fact that in 
one genus, temperance or justice for example, the virtues are divided 
into seycral species. For in a different way or according to a different 
rule, reason measures what is related to commutative justice and what 
ts related to distributive justice, or the things related to God or 
to one’s neighbour. On the other hand, the gilt ot piety, whieh 
measures according to a divine rule and the tuipulse of the Toly 
Ghost, can embrace all in one architectonic rule of action, since it 
is concerned with God as a Father and all men as brotiers in grace. 
It pays all debts under the communication of that supernatural 
notion of grace, which is one. It subordinates to itself all social inter- 
course of the natural order. Feuer, likewise, under the formaltty of 
restraining the sould and fleeing from the evil of sin, restricts all illicit 
delectation and subdues the excess of harinfa) clation. Yet this 1s 
the function of the virtue of temperance under the many diverse 
mcasurings of reason and its own iptemnsic poodness. 
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22. kt may be alleged that this same situation obtains in the 
infused moral virtues. Their motive in the supernatural order ts 
higher than that of the correlative virtucs m the natural order. Yet 


Fe EE es 8 se ee 
retin 5 4. o 


VR¥aiece oom om, 


~~ 


=e ee 


ees 
ewe ote 


—— 


0 ie fo ao ees ems ee 


THE GIETS OF VINE NVOLY Giuastr 217 
there are as many of them as there are aequtred virtues. LTenee, it 
does nut follow that because the motive of the gifls is higher there 
are fewer of them than there are virtues. 


24. The answer to this chiliculky is based upon Uae fact. that the 
case of the infused virtues is essentially difvrent from that of the 
gifts. The infused virtues are clevated above the auguircd virtues 
by reason of their object and the substance of their acts, not because 
of a special mode of bein reculated or moved. The tafused virtues 
and the acquired virtues ure proporlionitely the sarne. The iufiscad 
virtues are concerned with i supernatural end aad because af this 
they are more elevated than the xequired virlics. But even in the 
infused virtues the rule of action and auamer of meusaring setion 
in relation to its proper objects and cud is acsording to iufused pru- 
dence, wluch regulales aceording to the ordinary rules ald manuer 
of understanding, inferred by the haan process of rensoning. ror 
this knowledge of these objects through faith, prudence elicits nots 
according to its proper limitation, This is evident in theologies!) 
conclusions and practical imd prudential rules. Even 
natural matters, pradeuce acts according to limits and capaeity of 
reason. Henee, itis not extraordinary that such virtues, even though 
supernatural! and infused, showd not be fewer in number than the 
acquired virtues. Although they are clevated above the virtues of 
the natural order in the matter and objeets with which they deal, 
in their manner of regulating anc measuring and knowing they are 
not so elevated that they aperate more unifiedly, mare indivisibly, 
and more eminently than the wequired virtucs. 

On the other hand, the gilts of the Holy Ghost are coneerned 
with a knowledge and regulative principle higher than human powers 
can attain even with infused virtues. The gifts have as their norm 
the impulse and. motion of the Holy Ghost. Consequently, they 
function i a more wnthed and eminent way than do the infused 
virtues, since they are measured by a higher rule. Pherefore, they 
should not be divided aud multiplied like the virtues. Ruther they 
should be contained in a lesser number of habits and shoulcd nite each 
genus of virtue in an indivisible wav. Their motive is higher, their 
formal cause is more clevated, and they even proceed ina higher way. 


—e 


In SUper- 


%4. ‘The reply to the secon difficulty is based upon the foregoing, 
The gifts are not multiplicd in the same way as natural science 
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because they function according to a higher and more simple cause. 
They are, then, more unified and less divisible than the natural 
sciences, 

The difficulty concerning art is dispatched by notine that there 
is no gift of art because there are no supernatural works of art. All 
supernatural things belong to right living as ordained to eternal life. 
This is beyond the function of art. 


25. Reply to the third objection: As has becn noted aboye,! some 
gifts correspond to the theological virtucs. They arc not superior 
to them but serve them and prepare the object matter for the virtue. 
The theological virtucs unite the soul to the ultimate end. sad are 
the foundation and root of the gifts by which the Holy Ghast moves 
the soul to tend toward that end. Consequently, the gifts presup- 
pose faith, hope, and charity, uniting the soul to its end. ‘Mius all 
the gifts are related to these virtues as to a root,* Moreover, in a 
special way, the gifts of understanding and knowledge are related to 
faith, fear to hope, and wisdom to charity.* Ln all, however, the gifts 
are not superior to these virtues but are their servants. 


26, The reply to the fourth objection is based upon the twofold 
principle of St. Thomas. First,‘ fear implics a retreat from evil. Yet 
the same habit dircets a motion taward its term and away from its 
beginning, The same gifts, then, which direct the soul nits approach 
toward God through hope, charity, piety, ete., direct the soul in the 
retreat from evil by the gift of fear, Hence, fear necds no other 
directive principle, Secondly,® fear is directed by wisdom because 
the Divine Excellence, the principal subject. of wisdom, is the special 
reason for fearing God. Fcar itself prepares for wisdam, since the 
beginning of wisdom is the fear of the Lord.“ Consequently, tear 1s 
a disposition to wisdom, by which it is reguiatecd and measured. 


27. Ht is not inconvenient for the gift of understanding to be 
directed and regulated through wisdom, because the latter perfects 
man’s intellect and directs his love. It reficets upou the prine:ples 
which sre known by the habit of understancing. 

1€f. Chapter ILE, no, 53, 

2 Cf. I--EI, q. 68, a. 4, ad 3. 

3 Cf. respertively 1-11, q. 8, 9, 19 and 45. 
“Cf. 2if Sent., d. 4, q. i, a. 3, ad 8, 

5 Cf. I--II, q. 68, a, 4, ad 5, 

° Cf. Psalm cx, 10 and E£cclesiasticus. i, 16. 
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28. Reply to the fifth objection: The two habits enumerated by 
Isaias after the seven spirits arc not called spirits. Consequently, 
they cannot be included among the spirits which make the soul 
readily movable by the Holy Ghost. Isatas does not assert. that the 
spirit of justice and the spirit of faith will be the girdle of his loins. 
He merely notes that justiee and faith will be the girdle of his loins. 
This is a sign that they do not belong to the group of seven, buk that 
they are virtues which pertamn Lo the administration of the reign 
of the Messias, For He was to rule mi Justice and fidelity {faith here 
means fidelity, not the theological virtue of farth). Accurding to the 
Hebrew! this passage refers not to virtues but to farthful men who 


wHl approuch and gird the Messias. 


20. Reply lo the srxbl difficulty: St. Paul according to the 


common opinion, was cnumerating the chariswas. These are not 


common to all men, nor need they be found in all who are in the 
State of gracc, ‘Vhey may even be found in sinners, sinec they are 
given for the edthcation of others aud not for the salvation of the 
one possessing ther. %'o one thraugh the Spirtt is piven the ulter- 
ance of wisdom, to anuther knowledge, ete.* They are not given to all, 
but some to one, others to another. 

The gifts of the Holy Ghost, however, are found in al) the just, since 
they have as their end the preparation of the soul to be casily moved 
by the Holy Ghost toward cternal life. Shy spirit lead me into the 
right land.* Yet the sevenfold Spirit found in Christ- -The spirit of 
the Lord shall rest upon him: the spirit of wisdom and of understanding, 
ete.4—would remain not with sinners but with the just: Phe Moly 
Spirit of discipline will flee from the deceitful .. . and shall not abide 


when tnignuity comes in? 


2Cf. Oleaster: Comunmenturium tar Pentateuchum Moyst, in loce. 
8 Curinthians, xii, 8. 

* Psabr exiii, 10, 

* fsatas, x1, 2. 

* Wisdom, i, 5. 
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I. Tre Finsr Proeuarry: ‘Cite INrerne.ation or Tar CUETS AND 
Trem CORRELATION Wei Ciranity 
A. Tie mutual relation of the gifts like that of the moral viriues (2) 
1. The vorrespondence between the habits themselves not 
their nets (8) 
2. Phe relation of the gifts lo charity us analogous to that of 
tie moral virtues and prnudence (4) 
The diftieutttes invelvecdiin the Thomistie docirine 
1. Lhe first dilliculiy (5) 
a) The first condimmation (6) 
b) The second confirmattay (7} 
2. The second diMeulty (+) 
3. The opimion of Father Loren (9) 
*% The solution of these dilficulties 
1, Phe ‘Thomistic doctrine involved in the first diMiculty 
a) From the authorily af Seripture (10) 
b) From the authority of the Fathers (11) 
¢c} From the authority and reasons of St. Thomas (12 and 
13) 
2. ‘The solution of the first difKheulty (14} 
a) The refutation of the first confirmation (25) 
b} ‘The refutation of tie sccond confirmation (1@ and 17) 
e) ‘Phe appratsal of the opinion of Father Lorea 
<i) The clarification of {he notion of kceuness in the gift of 
understanding (19) 
8. The answer to the second difficulty 
a) The gifts and fiith {20 and 22) 
b) The gifts and charily (22) 


B 


TRE SECONT! FROPERTY: THE PERMANENCE OF THE GIFTS 
A. The formal aspect (23) 
BK, The material aspect (24) 
1. Objections against dhe Thomistic doctrine 
a} ‘The first. objection (25) 
- bd) The second and thircl objections (26) 
2. ‘The answers to these objections 
a) The answer to the Jirst objection (27) 
b} The answer to the second objection (28) 
e) The answer to the third objection (29) 


25! 


THOMAS 
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252 


4NI} 


SUPRRIORITY 


THe RerLATIVE 


INP RIC“ITY OF TIF GriFTts (30) 


Tue TuikD PROPERTY: 


ill. 


A. The gifis and the theological virtues (21) 


B, ‘he gifts and the intellectual and moral virtucs (32) 


C. 


The hierarchy within the gifts (33) 


1. The gifts in the intellect (34) 
2. The gifts in the appctites (85) 


ov {fo their material 


8. The position of the gifts according 


aspect (36) 
4. A difficulty on the place of the gift of fear (37) 


a) The Thomistie selution (38) 


Cyaprer VUT 


THE PROPERTIES OF THE GIFTS 


1. There are three properties of the gilts of the Holy Ghost. Tlie 
first is the connection of the gifts among themselves and their associa- 
tion with charity and grace, which is so intimate that the gilts never 
exist apart irom grace. The second property ts their duration through- 
out this life and cternity. Phe third property is thetr equality and 
inequality among thermsclyves and in relation to the virtues. These 
propertics arc common to the gifts and the yirkues, Vhe moral virtues 
have in addition the property called moderation, since either their 
excess or deficiency is measurable by reason. On the other hand, the 
gifts of the Holy Ghost do not involve any determined rule of modera- 
tion. They are united immediately to God Himself and follow His 


impulse. 


The connection of the gifts among themselves and with charity 


2. St. Thomas? proves the mutual relation of the gifts in the same 
manner in which he establishes the connection among the moral 
virtues. Ail the moral virtucs arc correlated by the single virtue of 
prudence regulating them. Morcover, prudence itself cannot be had 
withoul an intenGion of the end reetified by the other virtues. In this 
same way, the gifts of the Holy Ghost are connected through charity 
which is had only by the tndwelling of the Holy Ghost. Yet the Hoty 
Ghost cannot dwell im the soul unless it is first made docile to Tlim and 
obedient in all things. For whoever are led by the Spirit of God, they are 


the sons of God.* 

8. This interrelation of habits does not refer to their acts but to 
the habits themselves. For itis not necessary for anyone who exercises 
one virtue to perform acts of the other virtucs at the same time, 
However, he must be prepared to perform the acts of the other virtues 
should the occasion arise. For cxample, a person may feel the obliga- 


tien of performing an act of justice or religion and at the same tine he 
i7{-IT, gq, G8, a. 4. 2 Homans, viii, J4- 
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may be Jax in the matter of chastity ancl unprepared fo preserve it ni 
temptation. Evidently if he were faced with the absolute necessity of 
preserving chastity to preserve the virtue of justice, he weaule prefer 
to violate justice rather than preserve chastity. Obviously, then, his 
attitude toward the observance of Justice ts neither firms noe virtuous. 

This same principle applics to the gifts. Their niuutial relationship 
is not. necessarily found im their acts but rather in the Jiabits them- 
selves. For example, a man prepared by union with God through the 
theological virtues to follow His impulse and motion toward his ulti- 
mate end, should be prepared ta follow the divine motion ta all things 
that are conducive to the attamment of that end. Likewise, anvone 
prepared by understanding to follaw the Holy Ghost in matters 
related to faith and not prepared to follow Hina in miatters of picty, 
fortitude, or fear, is not sufficiently disposed to fallow the Hols Ghost 
toward eternal life. He cannot say with the prophet: f aw prepare 
to follow your commandments and £ arn not disturhed.* 


4. Onee it is admitted that the gifts are rooted in charity and con- 
nected through it---just as the moral virtues are connected through 
prudence: --no difficulties arise, execpt those similar to the uljections 
concerning the moral virtues. For without prudence there ts no true 
moral virtue, sinee the regulative principle of morality is absent. And 
when prudence is present none of the others is lacking, since they 
establish the right intention necessary for the Judgement and command 
of prudenee. In the absence of charity no gift ean be found to move 
the soul towards cternal ile, When charity is present none of the 
gifts is lacking. For charity cannot remain without the movement of 
the soul toward eternal lite through the motion of the FEoly Ghost, 


§. Objection: The primary difficulty is in the presupposition that 
the pifts are united in charity, and that charity is united with them 
in such a way that one cannot be had without the other. The basis 
of this difficulty lies in the difference between the virtues and the 
@ifts, which are necessary for operations surpassing the common and 
ordinary actions of the virtues, extraordinary acts which necd a special 
motion and impulse of the Holy Ghost. Such actions, however, are 
not necessary for charity or for the attainment of eternal glory, since 
anyone can be saved through a simple observance of the command- 
ments. Even martyrdom, detachment from the things of the world 


1 Psalm cxvili, GO, 


THE GIre Ts OF TITEL WOOLY Gros at 


and other works not of preeept but of counsel are not required for the 
possession of charity, Much iess necessary, then, are the extraordinary 
actions found mm only a few, dike the fortrtace of Sanion or other 
martyrs who by an luapulse of the Muly Ghost surrendered to death. 
Therefore, sinec the gifts are for extraordinary actions, while the 
virtues without the gifts suffice far canon actions under charity, 
there seems to be no necessary esinection between the sifts and 


charity, 


6. The objection ts confirmed hy the fact that fi many who are nut 
in the state of grace, itnd even among those who have not the faith, 
there are to be fotunel miuty extraordmary aetions, ley perforin 
great foats of fortiiide and prety. ‘They are preligiaib ja couse) cucel 
monany other admirable and extraordinary works of virtuc, And all 
Of these Lhey perfarni withoub Che gifts. EHenec these extraordinary 


acts do not postulate gifts rooted in ehariky, 


7. Further confirmation is provided by the possibility of salvation 
for those who have charity but luck some of these gifts. Henee, the 
gifts are not connected aniong themsctves nor with charity; nor are 
they necessary for salvation. The argument secs forceful cnough, 
since there cannot be a necessary connection between things which enn 
be separated. For example, many men who ire in the state of grace 
are simple and uniettered. They Jack the guts of understanding, 
wisdom and knowledge. In fact, they are filled with the oppased viees 
of dullness, roughness and pueriity. Ifenee, St. Augustine admits :* 
* Many of the faithful Juck knowlodue though they have faith.” Like- 
wise, without these gifts in their perfection many of the frithful are 
saved. According to St. Avgustine,® * Phere are those wher not the 
vigour of understanding but the smuplicity of believing makes most 
safe.*’ Hence, without the vigour of understanding proper te the gift 
of understanding many of the faithful arc saved. Faith, with prudence 


and the other virtues, is sulficient.. 


8. The second dijheulty: Smee faith can exist jn sinners, the gifts 
which serve faith can also cxist there. For anything serving 4 Virtue 
ean remain as long as the virtue remains, This is especially true of 
gifts perfecting the intellect: Understanding in the perception of 


1 XUV de Trinitate, 1, MPA. xia, 1087; of, I-IE, q. 9, a. 1. 
2 Contra Epistolam Fundamenti, c. 4. APE, yun, 175. 
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truth, wisdom and knowledge in its judgment. Of their very nature 
antecedent to charity in the will, just as faith, these gifts which perfect 
the intellect and serve faith can preeede charity and can he found 
without it. 

it does not suffice to reply that the gifts arc ordained to Absolute 
Good and unite the soul to God and hence cannot be had in a sinner. 
For even faith is ordered to the Absolute Good. It is the directive 
principle of charity and good works, for faith works threugh love. 
Yet faith is found in sinners. Therefore, gifts tom ean be found in 
sinners, although of their very nature they are circetive of good works 
and tend to eternal life. However, they may fail to attain that cad 
because of defects on the part of the one operating throwgh them. 

Finally, there is the argument. that many sinners without grace can 
understand, dispute, and judge in mystical and affective theology. 
They can know and teach truths of faith as if they were i the state 
of grace. Consequently, if while in charity they understood these 
things through the gift of understanding and wisduin, then im acting 
in the same way even after the loss of grace, they must still under- 
stand through the gifts. 


9. On the basis of these objections, Father Lorea! denies both 
assertions of St. Thomas. He denics that the gifts are connected with 
charity in such a way that they are not found in sinners, and he denies 
that the gifts are necessary for salvation. 


10. Yet, just the opposite of all these conclusions must be held on 
the authority of Scripture and the saints, whose testimony easily 
overcomes and solves these difficulties. 

it is certain from Scripture thet a particular kind of understanding, 
wisdom, knowledge, counscl, as well as other gifts, can he found only 
in those in the state of grace. For of understanding it is said, @ good 
understanding to all who do it,? give me understanding and I shalt tive, 
five me understanding and I rill learn thy commandments.4 Moreover, 
Wisdom will nat enter into a malicious soul, nor dwell in a body subject 
fo sins.* This refers to created wisdom, not to unercated wisdom, 
sinee (the Holy Ghost) will withdraw himself from. thoughts that are 
without understanding, and he shall not abide when iniquity comes 


? Commentaria in q. 68, d. 25, no. 4. 3 Psalm cxviii, 144. 
4 Psaim cx, 10. * Psain exvii, 73. 


* Wisdam, i, +. 
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in...) And because they had not wisdum, they perished through thetr 
foliy.2, When that wisdom fails, a man ts no longer in prace. #'er God 
loves nane but him thet dvells with wisdom,? and na anc dwells with the 
uncreated wisdoin unless he has wisdoeni within himself making him 
wise and beloved of God. That wisdom gare Ain: fnowledge of the 
holy things.? There is, then, a kuowledge founct only in the satnts, 
which is called a gift. Morcover, Thy justifieations are my caunsels.” 
Therefore, the gift of counsel is never separated from Justification. 

Piety is profitable in all respects, stuce it has the promise of the present 
life as well as of that which is io come.® This can be had only through 
grace. 

Fortitude is meutioned in the words of the Psalmist, Aef manfully 
and fet your heart be strengthened. you who hope in the Lord,? and clse- 
where, Strength and beauty arc her clothing and she shall laugh tn the 
dafier day,8 and tf we endure, we shail adse reigu. with hii? 

Vinally, Fear of the Lard drives out sin, for he that ts without fear 
cannot be justified’? and The fear of the Lard is holy, cnuduring for ever 


and ever.*} 


11. From these citations and others like them, it is certainly safe 
to conclude that there are gifts which are found only in those having 
grace. Moreover, these words of Sacred Scripture refer to the seven 
gifts of the Holy Ghost. Por Isaias, in mentioning the gifts all together, 
attributes them to the indwelling of the Holy Ghost, Who is found 
only in the just: 4nd the Spirit of the Lord shail resi upon him, The 
Spirit of wisdom anid of understanding, cte.* Therefore, wherever the 
Spirit does not rest, there 1s no spirit of wisdom or of understanding, 
For the Holy Spirit of discipline will flee from the deceitful... and he 
shall rot abide when iniguity comes in.t* Therefore, the gifts are cocval 
with grace, for they are possessed only through the indwelling of the 
Spirit. The Fathers of the Church concur in this doctrine, especially 
St. Gregory.t4 Ife teaches, “ We have heard that the heavenly king- 
dom will be opened ta us through the sevenfold grace which Isains 


1 Wisdum, 1, 5, ® Proverbs, xxxi, 25. 

? Baruch, ii, 28. Y FF Fimothy, ii, 12. 

2 Wisdom, vii, 25. 10 Fesfesiasticus, i, 27, 28. 
4 Wisdom, x, 10. 1) Psaima xviti, 10. 

5 Psaim exviii, 24. 12 Foatax, xi, 2, 

oF Prmothy, iv, 8. 13 IF esdom, i, 3. 


* Poahn xxx, 25. 
MI Moralium, ¢. 12, M.P.L. uxxv, 544, and ¢. 32, MPL. uxxv, 547, 


1S Homity XIX on Fzechiel, MPL. uxxvi, 1153. 
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I enumerated... .” Moreover, according to St. Jerome,? “ We under- 
1 stand that these gifts were in Christ, because without Christ no one 
ean be wise or understand, nor can he give good counsel, por be strong, 
nor pious, nor filled with the fear of the Lord.” ‘Lhe sate notion is 
found in St. Cyril’s commentary on this part. of Isatas.? Writing of the 
| anointing of the Holy Ghost, the author of the work on the cardinal 
: works of Christ? affirms that the gifts are had through grace: ** through 
| this anointing, wisdom and understanding arc given us by God, 
ay URS counsel and fortitude come down from heaven, knowledge, piety and 
eA fear arc poured forth by inspirations from above.” Joxtensive con- 
| firmation of this doctrine can also be found among the other Fathers, 


12.4 St. Thomus® gives the reason underlying this davirtne, Just 
as the moral virtues are related to the rule of reason, su the gifls are 
related to the Holy Ghost moving the soul. Sinee the dfLoly Ghost 

dwells in the soul through charity, the gifts are counceted through 
: charity. 
| However, to some this would scem to be a faulty reasoning process, 
| since it wanders from the notion of the Spirit moving to that of the 
indwelling of the Holy Ghost. For aithough the Holy Ghost dwells in 
J the soul only through charity, He moves it even before eharity ts 
; present. This is evident from the fact that, according to the Council 
of Trent,® a sinner has attrition before he is justified. low, then, can | 
St. Thomas conclude that the Holy Ghost should be dwelling in the | 
soul from the relation of the gifts to the Hely Ghost moving the soul? 
‘The answer to this difficulty lies in the fact that the Hloly Doctor is 
not referring to the Holy Ghost as moving mercly in the eHielent order. 
in that order it is not necessary that the Holy Ghost dwell! tn the sout, 
since He is moving toward justification and preparing for His own 
indwelling. St. Thomas refers rather to the regulative and directive 
moving of the Holy Ghost, analogous to the movernent and rezulation 
of the moral virtues by prudence. St, Thomas lumsclf makes the 
; comparison :7 * Just as the virtues are related to the rule af reason, 
so the gilts are related to the moying of the Holy Ghost.” [tis evident 
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1 Commentary on Isaias, ¢. 11, MPL. xxty, 144, 

2 fib, fi on dsatas, MPL. uxx, 310. 

4 Ernehius, De Cardinalibus Christi Operibus, MoPLE. cuxxxix, 1653, 

At this point the Vives Edition is in error on the mumbering of paragraphs. 
‘Khe proper numbering is here preserved. 

4 T-il, q. 68, a. 5. 

§ Council of Trent, session 14, ¢. 3. Cf. Denzinger, 898. 

7J-EI, q, G8, a. 5, 


— ¢ 
to eee =oqe vee 
cae iret — . = oe © ae r _ - 
e. ee 0-5 ee P 
ons = O Paid ie eT 
Nees 6 comme 


9 = 
—_e.s 4 
es = 
= Te eee 


oo 


TILE GIFES OF TUE WOOLY GHosT 959 


that if prudence maves the soul by dirceting and governing it, it 
dwells within the heart and mind. 'Pherefore, if the Holy Ghost dlircets 
and regulates in the same manner, He must dwell within the soul ane 
rectify the man, for neither the conmarne af the Hols Gluosi nor the 
actions flawimne fron if eun be defective. Therefore, the siaudartty of 
the directive aod ceeulative miotion of the Holy Ghost and the molidti 
of prudence is the irrefrayable basis for St. Uhoarmas? eoucdusicn on the 
Indwelling of the Jloly host, 


18. ‘Phe clieacy of St. Thomas? conelusion on the necessity of the 
gifts for sulyation lis now meyve evident. The formation of the virtues 
according to the huiman miuimer of renseuing ts nok suilieient. Phere 
must be superndded a mietion and aupalse of fhe Tely Ghost, leading 
the soul to eternal life, Censequenthy, a gilt of the Holy Ghost is 
necessary to attamn the supermuttural ond, 

Father Lorena thinks he weakens this conclusion by staking that 
according to this all the wifts are not necdect, just as itis not Necessary 
that the soul he inoved by the Holy Ghost m every way possible. 
Hence, all the gifts are not necessary for salvation. This scems to him 
especially evident, sinee, if a man is moved lo fudge of divine things 
by the gift of wisdom, why should he be moved by the gilt of know- 
ledge to judge of the same things? 

st. ‘Thomas, it may be noted in reply, at. first draws an indefinite 
conclusion, namely, that a gill of the Holy Ghost is neecssary to 
attain the end. There must be some git cirecttrg aid recutating ina 
way superior to that of the virtues, Eeimust remove the defcets which 
the virtucs are powerless to overcome. St. Thomas need net specily 
that all the grils are necessary. De leaves that virtually manifest. In 
relation Lo a supcraatural end a man cannot he sulfteicntly perfoeted 
through the virtues and motions of reason. He must have a superior 
motion and impulse of the Holy Ghost.2 But the theological and morat 
virtues cannot be perfeeted by only one gilt, All seven of the gifts 
which correspond to the virfucs and serve them are necessary. Since, 
then, all the virtues necessary for salvation cannot be perfected 
without these gifts, all the gilts are neccessary for salvation, 


14. Reply to the first objection: St. Thomas teaches* that the vifts 
are not required merely for works winch of thet very nature exceed 
the comrnon perfection of the virties, as the counsels surpass the 


17-7, «7, 68, a. 2, 2 fhid., a. 2, ad 2. + fhid., ack 1. 
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precepts. Rather, they are required for a manner of action whieh js 
according to a superior principle. This has been noted above in the 
distinction made between the actions which are special and extra- 
ordinary by reason of their object: and those which are extraordinary 
by reason of their subject! Phose objectively cxtraordinary treat of 
matters not of precept but of counscl, not commenly required for 
salvation, Subjectively extraordinary actions arc such either because 
of the imperfection of the person or because it is possible for him 
to conquer all the diffieultics he meets in the attainment of his end, 
The gilts of the Holy Ghost are not given merely to move a man in 
works which are difheult of themselves, but also those which are 
difieult m the second way as well. Sinee the gilts embrace both 
aspects of action, they are said to be necessary for salvation, not 
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Inerely for extraordinary works but for a special manner of acting. 
Otherwise, because of man's weakness reuson would fait to lead him 
to his ultimate end. But the Spirit is good, und will fend nen to the 


right land. 


15, It may be admitted, in reply to the first confirmation, that those 
who lack grace pertorm unusual and marvellous actions which are 
ordained te particular ends. ‘Phat these actions be ordered to the full 
and periect attainment of the ultimate supernatural end is impossible, 
unless the Holy Ghast should lift the sou! from its infirmity. For not 
these who de wonderful works, but those who are led by the Spirit of 
God are the sons of God. Furthermore, men do not even kiow haw te 
pray as they ought, but the Spirit, Wimsclf must pray for men with 


ineffable groaning. 


¢ 
—-* woo ae 


. : - 
5 


16. The hasie principle of the sceond confirmation can be dented 
without hesitation. The proof fils because many simple aud 
uneducated persons in the state of grace, who know nothing of 
worldly knowledge, kuow all that is necessary for salvation, for fis 
anointing leackes you concerning all things,? and the Holy Spirit iil 
teach you all truth.? Purtherinore, the teaching of many matters of 
acquired knowledge also pertains to the circetion of the Spirit: The 
foolish things of the world has God chosen to put to shane the wise, and 
the weak things af the world has God chosen to shame the strong... .4 
Acquired knowledge puffs up, but charity builds well, The removal of 


1 Chapter IE, no. 37. @ John, xvt, 13. 
27% John, ii, 27. * {J Corinthians, 1, 27. 
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that knowledge belongs to the Moly Ghost, who also gives to souls the 
; knowledge of the saints, loading then Lhrough the right ways. This 
is the gilt of knowledge which ts kicking Lo none of the saints, 


| 17, Morcover, St. Augustine! is referring to the chart-ims which may 
be common to sinners and the gust. Por the charism of knowledge is 
ordered to the defenec of the faith and the instruction of others. It 
docs not require that a person be mn the state of prace. Loving know- 
ledge, experiencing, as it were, the things of salvation, is nut its end. 
Such knowledye ts the funetion of the girt. According to St. Thomas,” 
who follows St. Augustine, if is evident Ehat ‘itis one thine to Know 
hew much a man should believe to attain the blessed tite whieh ts 
eternal {this is the knuwledye tn the gilt). This quite another to huew 
how to use this to aid the fauthfal and de cefend the faith against 
This latter, then, secins to be what the Apostle 


those without if. 
* ‘This knoewledes is either a charism 


means by the term knowledge. 
or theology. 


18. Father Lorea objects that St. Thomas understood this passage 


from St. Augustine te apply not to a charisin but to the gift of 


knowledge.* But Lorea has not pondcred the words that St. Thomas 
has cited from St. Augustine. In the first argument St. Thomas? 
affirms that * through knowledge salutary faith is born, nourished, 
and strengthened. But faith is of divine things, so too, then, is kino wl- 
edge.” SL. Thomas bows to the authorily of St. Augustine and asserts 
that the gift of knowledge is coneerned with the temporal clenient 
wn faith, not with the eternal. St. Thomas, therelore, admits only that 
St. Augustine is referring to the gift af knowledge as it generates, 
nourishes, and strengthens faith in the soul, ‘This is not related to the 
instruction af others but to one’s own perfection, which is within the 
scope of the gift of knowledge. For this reason he can infer that the 
gift is one thing and that ** it is another thing to know how to aid the 
faithful and detend the faith against those who do not have it.’” Yet 
even here St. Augustine is referring to Lhe gift of knowledge rather 
than to the charism which the Apostle mentions, jast as he hiraseif 


makes clear. 


19, But one part of that first objection remains to be answered. It 


has been alleged that understanding—necessary for salvation --1s 


i NIV de Trintiaie, ec. 1. APPLE. x1.it, 1087. 4 fhid, 
4 ihid., a, i. 


2 Cf. T-Ii, gq. 9 8.1, ad 2. 
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given to sharpen the mind, and yet even without dlis keenness many 
are safe tn the simplicity of their belief. Tt aust. be adniitted, of 
course, that many are safe without alacrite ef understanding in 
argumentation and explanation. Yet without the loving and ex- 
perimental alacrity of the motion of the Holy Chast, whieh is derived 
from the simplicity of faith either actual or habitual, no one can Ie 
safe in the siutplicity of his soul nor in unfeimtusd charity. ‘This latter 
alacrity 1s the gift of knowledye, the science at (he saints, withowt 
which they have netther known nor understand: they watk on in dark- 


ness. * 


| 20. Moreover, the gifts of understanding. kneowledwe and wisdoi 
are ordained to perfect, consummate. and formed fait. Phey are not 
ordered to unformed or naperfect fidth. Ofcourse, to apprehend trathl 
imperfectly, to Judge it and discern it From crror precedes Faith and is 
required for it. However, the spirit of jndysent and anderstanding 
or knowledge and the loving experimental judgement irising fram the 
spirit. is not required to tntroduce faith. Tt ean only vivify. form, anid 
perfect if. While faith belongs te the intcNeet and preeedes charity, 
its formation and its Iife arc brought about through charity, Con- 
sequently the gifts, which serve and prepare for a formed and Jiving 
faith, belong only to a man who has charity. It is very important to 
keep in mind, then, that the gifts of knowledye, wiscom and under 
standing are not just any sort of knowledge or understanding, even 
in the supernatural order. ‘They are the spirit of knowing and of 
understanding, ete, The spirit of understanding ts merc than just & 
supernatural understanding coming from the spirit. [his horn of love, 
and from a sort of experimental knowledge and contact with the spint. 
This gift serves farth, not in its unformed stages, but only when it 13 
formed. 
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21. Although faith ray be ordered to perfect action tending to 3 
supernatural end, some distinction must be made coneerning the 
essential perfection of the act of faith. It may be conceded that. it 1s 
the foundation and root of supernatural acks, such as justilieation, 
but i is not the proximate and formal principle af such acts, This 
formal principle ts had through charity which is the bond of perfection, 
forming and perfecting faith, In the same way, the gifts of the Hely 
Ghost make their contribution, following upon charity, 


1 Paton ixxxi, 5. 
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22. Sinners living without grace can acutely discern, dispute, aiid 


even treat of divine things aid of niystical or loving understanding 
as an object and matter of disputation. Rut they eannet use sueh an 
understanding as the principle and motive of theiv knowledye. For 
example, I can treat af the intuitive vision of God and of the experi- 
| mental knowledae of sensible things as the object or matter of a 

discussion. Yet T do not: Iuve ile expermenal contact with Hise 
| sensible things nor the nituitive know habge of God, because i do not 

use experionce and mtuittaa as the principal and fertnad reasen ol iy 


In the same way. the siner cannot use daving and ¢x- 


knowing. 
From the very fact. that 


perimental knowledye as a Vormal principle, 
he has aot grace, he eannot have a conmituraltiy to the Spirif. ner 

union with God and expericuce of Hin proper to the gift. Mo nae 

| knows except hon whe has reecived.' We mia vouse its an object and 
treat of it as he remcnibers it. And mm thts respect the great change 
from the state of grace to the condition of a sinner is in ne way felt. 
However, it is in the experimental and loving knowledge, the internal 
touch of the Spirit, that a greal change and loss is felt, dor the Holy 
Spirit of discipline will flee from the deceitful, and will draw himself 
away from thoughts without understanding, and he shall not abide wher 
iniquity comes in.® The gifts of the Huly Ghost, then, are taken sway 
from sinners. 

On the other hand, those whose hearts are turned ta God Im- 
mediately fcel a serenity and tranquillity, and they are relicved of the 
great burden of sin. ‘This is a sign of the indwelling of the JIoly 
Ghost, Who is the inhabitant of rest.2 ‘Phis peace and serenity Is an 
effect of confession, as the Couwne)) of Trent teaches. 


The permanence of the gifts of the Holy Ghost in eternity 


23. Presupposing that the gifts are founded upon charity, upon 
loving experiential knowledge, and upon connaturality to the Sprit, 
it is not difficult to realize that they will continue to exist in heaven, 
Although regulated im a higher way in heaven, the gifts will be present 
just as will the charity in which they are founded, for the vision of 
God will govern both charity and the gifts. Moreover, if the intcHee- 
tual and moral virtues remain in heaven’ the gifts enrresponding to 

* Apacalypse, tt, 17. S Fsaiax, xxxvill, LL. 
4 Counctd af Treat, session 14, c. 3. 


* Wisdom, 1, 5. 
® Cf. John of St, Thonms, Curstuy Z'keolagicus, q. 04, d. 17, a. 4, 
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them should perdure, cspecially since the latter are governed by a more 
elevated principle—the Holy Ghost. St, Thomas proves this' by 
affirming that the gifts are given to men to make them dveile to the 
Holy Ghost, not only impeliing and activating, but regulating and 
measuring as well, In heaven, where God is all in all, the soul will be 
much more happily and perfectly subjected to the FEoly Ghost. There- 
fore, mast assuredly the gifts will reinain in heaven. 


24. This line of argument proves the permanence of the gifts in 
heaven precisely as far as their formal aspect is concerned, the regula- 
tion and motion of the Holy Ghost.* There remains, however, a diff- 
culty cancerning the matter of the gifts and the conditious of their 
operation. Both imply some sort of iniperfeetion which cannot be 
present in heuven, 


235. First objection: As St. ‘PFhomas admits,* the matter of sume of 
the gifts will not be present in heaven. ‘Phere will he no active lile, 
to which piety and fortitude are ordered. Nor will there be under- 
standing and the penetration of matters of faith ta which the gifts of 
understanding and knowledge are ordained. No longer will the 
temptations agamst which the pifts are arrayed* have to be conquered. 
Therefore, just as when a virtue ceascs to exist when its object is 
permanently absent—quite as traly as if its essencc were destroyed, 
so too the gifts will not remain in eternity as they are iu this 


life. 


26. Second objection: The intellectual gifts, at least, cannot be 
the same in this life and in heaven. Therefore, not all the gifts remain, 
For the gifts of understanding, knowledge, and wisdom proceed with 
a certain obscurity in this life, since they are regulated by faith and 
are compatible with it. However, a habit which has obscurity as ai 
Intrinsic element cannot remain in heaven where there will be no 
obscurity in the intellect, since darkness is an imperfection and defect, 
which is incompatible with the highest pertection of glory. ‘Therefore, 
when the obseurity which is intrinsic to the habit is destroyed the 
whole entity is changed. For cxample, obscurity cannot be taken out 
of faith without destroying its very nature. T'herefore, the gifts 

1 HE, q. 68, a. 6. 
1Cf. Chapter 3, no. 34. 


3 I-H, q- és, a. f. 
‘Cf. St. Gregory, IZ Moralium, c. 62, 4.P.L. uxxy, 562, 
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involving obseurity ta this life, like that of fatth, cannot remain tm 
heaven. Other gifts, which are not obscure, will take their place. 

The third objection: ... propheeies wilt disappear, and tongucs will 
cease, and knowledge will he destroyed. ‘Khe knowledge refcrred to 
minust be the gift of knowledge, for the Apostle mentions ather super- 
naLluval gilts such as prapheey end the gift of tongues, 


wie 
of the gifts is not destroyed in the next life, although secondary and 
accessary miatker or au cerbag. state ar condition of the matter inay 
change. Whe total object of the gifts is not completely taken away as 
it is in the case of the ererdinal virtues, which remain tn spite of this 
fact.2 Butia heaven the objects of the virtues will uot have the same 
linperfeetion as they have in this life. There will not be the struggic 
with passions; there will only be the cujoyment of a great tranquillity. 
Both states of the virtues, then, have the same object but a cliverse 
Inanner of acting undcr varied conditions, St. ‘Phonias daes not chim? 
that the gifts change their whole object but that some of their present 
matter wil not be their concern in heaven. He goes on to explain 
how some of the matter of the gifts passes away with this life, while 
some of it remains. Thus, not the total and adequate object of the 
gifts is changed but only that part connected with the imperfeetion of 
the present state. The primary and adequate object of cach grft is the 
particular object to which a man can be moved by the impulse of the 
Holy Ghost. 'This objeet may be present now and in eternity, in battle 
or in triuinph, anudst the labours of this life or in the contemplation 
and enjoyment of the next. Of evurse, the active fe and its labours 
will cease. However, action undcr the impulse of the Hoiy Ghost. will 
Bot cease even in heaven. And it is to just this action that the gifts 


of the Jtoly Ghost extend, 


27. Reply to the firsl objection: The primary and essential omatter 


28. Reply to the second objcetion: The fundamental proposition 
of this ohjection must be denied. The gifts seek cvidenec arising from 
affective and cxperimental kunowlecge and from contact with the 
divine Spirit. They do not, of course, have that evidence in all srnatters, 
for the capacity of the knowing subjeet is not as great as the knowa- 
bility of the object.” For exaniple, a subalternale science by its very 


Qs Carciufhteus, xt, 8. 

707. Johu of St. Vhuornius, Cuisus fheolagicus, q. 62, d. 17, a. 4. 
7 J-Ii, q. 68, a. 6. 

4 thid., a. 2, 

* Cf. Chapter ILf, no, 37. 
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nature always strives for evidence. Yet a person knowing that setence 
van Jack the exercise of that evidenee by not knowing the tigher 
science which provides the evidence of principles.? Consequently, 
even when faith is removed, the gifts remain substantially the same 
as in this life. However, they will be perfeet, purified of the imperlee- 
tion that they had when the soul walked hy faith: on earth for 
blinded eyes there cau be no intrinsic clarity of the truths believed. 
‘Phe gifts are, as it were, subaltcrnate to the beililic vision. and like 
charity in which they are founded, they are subordinated ta it. Jn 
the absence of the vision, that subordination is supplicd by faith, and 
for this reason there is no actual evidence concerning these truths. ¥et 
even in this life the gifts have a relationship to evident knossledyc. 
They can have evidence at least of the thitugs which surrotnel faith, 
like credibility, for they ean know evidently that the things of faith 
should be believed. Likewise, altiiough the gifts without. the beatilv 
vision cannot penetrate truths of faith by a positive knowledge, hy 
negative and extrinsic: evidence they can know what those truths arc 
not. hey can separate the certitude of these truths from oppose 
errers, and they cau discern the things of the Spirit from those of sense 
and wnagination, Not hy believing, like faith, but by understanding, 
penetrating, and judging with at least extrinsie and negative evidence, 
the gifts of the Holy Ghost know seicntificaily of divine things—at least 
what they are not. Vhereforc, the gifts do not haye obscurity as an 
essential property. In this life, thetrs is a clarity negative. in its evi- 
dence of things to be believed but positive caneerniug their eredthility. 
For nothing shows more cvidently or assures more strongly that the 
testimony of faith is good, than the jmpulse and mmternal motion by 
which the Spirit gives evidence ta our spirit that we are the sons of God." 
In heaven the soul will have perfect evidence of the things seen, With- 
out being changed essentially by the passage from this life to the next, 
the pitts will remain in time of vision. Ordy their application and 
regulative principle will be changed. For then the beatifie vision wt} 
govern the gifts now ruled by faith. Likewise, charity does not change 
essentially because its object. is first believed and then seen. Qaly its 
manner of application and the perfection of its regiative principle is 
changed, Or again, sight, which is a poteney of its very nalure en- 
dowed with evidence and clear knowledge, may sce only obscurely 
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sophicus, Toi, I, disp. 23. 
? Romans, viii, 16. 
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because the abject is poorly applied, being far away. Tf the object 
were brought closer, it would became clear and evident, not through 
an intrinsic change in the poteney but bs the extrinsic application 


of the matter. 


29. Reply to the third ebjection: Itis hy no mcans certain thf the 
Apostle is referring Lo the gift of the Tloly Ghast. TTe uses the core 
Mom mane af knowledge, not the spirit of knowledee and the know- 
ledge of the saints. These latter terms are customarily ised to desigiuete 
the gift of knowledge. Seeondiv, according to St. Thomas, the 
Apostle does nob affirn that knowledge is comptctely destroyed, Ele 
mercly mentions that the state and the taperfeet naiiner of knowledge 
which in this Jife involves a dependence ippon iiages will be cone 
away with, 

The superiority or inferiority of the gifts 

30, The gifts may be compared both with the virbues and among 
fhemselves to determine whieh ts the most perfect. The virtues are 
either theological, intellectual, or moral, Of the gifts thus compared, 
some are in the intellectual part of the soul, others are in the appetitive 


part. 


31. According to SL. Thomas,? if the gifts are compared to the 
theological virtues, the virtues will be found superior. for the 
theologieal virtues unite the soul to God as its ultimate end. On the 
other hand, by the gifts the soul already united to God is further 
subjected to Him as inoving and regulating it in the attainment of the 
ultimate end. It is more perfect to be united to God than to be sub- 
ject to Ilim as He moves the soul, lor union is a closer approach to 
Ged than motion and subjection ta: Him as a Mover. 


82, If the gifts are compared to the intellectual and moral virtues, 
it is clear that the gifts are more perfect than the virtues. Tor where 
the virtues fail, the gifts perfect the soul. The very essevee of the 
gifts evidences this, sinee the gifts perfect the soul to obey a higher 
mover than do these virtues. The mtellectuul virtues perfect the 
intellect according to the light of the renson; the moral virtues, 
natural or supernatural, perfect the will in its obecicnec to reason, 


The gifts, however, perfect the soul in its obedienee to the guidance 
2 J-IF, q. 68, a. &. 


1 Comimenftarta ie £ Corinthians, xiit, #. 
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of the Holy Ghost and His immediate rule, aceording to the manic 
and measure of His distribution of graces. Fromm this higher regulative 
principle there follows a mare perfect standard and u disposition ff 
follow a higher mover. 


33. If the gifts are evaluated im rclation to one another, the i- 
tellectual gifts are found to be more perfect than those m the appetitive 
part. Wisdom is greater than understanding; understanding 1s 
is greater than knowledge; and knowlcuye greater than counsel, 
Among the gifts of the appetitive part, piety holds first place, then 
comes fortitude, and, last of ail, fear. ‘Uhis hicrarchy refers to the 
absolute excellence of the gifts according to their acts in the proper 
faculties. In a particular order, and in relation to the matter that 
they regulate. counsel is preferred to knowledge, and fortitude 1s 
superior to piety, Ali this is the doctrine of St. Thotuas.* 


34, The reason for the first part—that the intellectual gifts are 
higher than the others-—is found in the fact that the former direct 
and regulate the latter, and judge concerning them. Prudence directs 
the moral virtues of the appctitive part and gives them their particular 
moderation. Consequently, prudence is the most excellent of the moral 
virtues. Likewise, thercfore, counsel, which corresponds to prudence, 
will be more excellent than piety, fortitude, and fear. 

Furthermore, knowledge precedes forms, and judges prudence, For 
knowledge is not purely practical but speculative as well, inquiring 
and analysing through causes. The speculative naturally precedes 
and is more excellent than the practical, because it is morc abstract 
and immaterial. The foundation and reason for the practical, the 
speculative defends the practical through an analysis of its nature and 
causes. 

Moreover, the gifts of understanding and wisdom precede the gift 
of knowledge, Knowledge is concerned with inferior and created 
causes. It receives its rule of action from understanding, apprehend- 
ing and penetrating divine things through a simple judgment much 
like the habit of principles. Understanding, therefore, is more perfect 
than knowledge, which is concerned with conclusions, 

However, wisdom judges and defends both knowledge and the 
principles upon which it reflects. Hence, absolutely speaking, wisdom 
exceeds the other gifts in nobility and perfection, just as the virtue 

1]7-IT, q. 68, un. 4., 


| 
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of wisdom is superior to the understanding of principles and know- 


ledge. 


35. The reason for the hierarehy of gifts ti the appetitive park is 
taken from the fact that plety corresponds to justiec, fortitude to the 
virtuc of fortitude and fear to ternperance. Sinee, at least as far as 
object matter is conecrned, justice is greater than fortilude and 
fortitude greater than temperance, the corresponding @ilts should 
maintain the sarae order. For the more execilent the virtue, the nore 


excellent the correspondiny gift. 


36. The last part of the conclusion, concerning the relative ex- 
eellence of particular gifts, ts explained on the grounds that in the 
enuincration of fsaias couuscl is placed before knowledge and pre- 
ferred to it, So, too, fortitude is placed before piety. Obviously, the 
matter upon which fortitude and counsel act is more disHeult and 
arduous, for which special counsel and strength may be expected from 
God. These more formidable objects cexeced the scope of piety and 
knowledge, which can be exercised in things not especiatly difficult. 
For piety and knowledge, without essentially involving any notion 
of arduousness in their object, can be found either with or without 
it, Absolutely considered, however, knowledge and jiety are cssen- 


tially more execllent. 


37. An objection concerning the gift of fear: St. Fhomas! puts 
fear in the last place because it corresponds to the virtue of temperance, 
Yet, according to St. Thomas in another place,? this aspect of fear is 
secondary; primarily it corresponds to hope, But, absolutely ean- 
sidered, the perfeelion and excellence of a gift, just as of a virtue, 
should be determined by its primary aspect, not its secondary. 


88. Reply: fear corresponds to both virtues, but as a fight from 
evil, not & pursuit of good. Through fear fhe soul considers sin and 
flees trom if. Looking upon God the soul withdraws Inte ifs own 
nothingness out of reverence for Hua Who ean inflict punishinent. 
Related to hope, in this less exalted way, fear holds the lowest place 
among the gifts. For to withdraw from evil is not as neble as to 
approach te good, although in the order of generation it is first, since 
departure from one paint is previous to the approach to another m the 
2 FI-If, q. 141, a. 2, wd 2, 


I-11, q. 68, a. -& 
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order of generation, Fear is the beginning af wisdom,! and by the fear 
of the Lord men depart from evil.2. Fear, then, is the primary and 
initial gift in the progress towards perfection. Although it corresponds 
to the higher virtue of hope, it docs so iu a dispositive nnd prefintinary 
way, a8 a flight from cviland not in the perfect mianatcr of an approach 
to good, 

In its full perfection fear corresponds to temperance by with- 
drawing mena from superfluous delights and pierciny the flesh, 
Although it still docs this by restraining: men from cvil, the perfect 
victory th matters of temperance consists in fleeing harnmdul delights, 
according ta the Apostle, ilee fornication.” ence fear is bigher than 
temperance in this matter becuse it flees and albhors evil more per- 
fectly. 

Since he is cousidering the gifts in the order of their perfection, St. 
‘Thomas? treats only of the relationship ofthe gift of fear to fompernnee., 
Yet he recognizes that in relation to justification ancl the theolojrieat 
virtues, to hope for exampic, it is only the beginning, and a dispositien 
to further perfection.® 


1 Psaim ex, 10. ‘I-IT, q. 68, a, 7. 
* Proverbs, xvi, 6. * Hid., vl 1. 
3/ Corinthians, vi, 18. 
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THE BEATITUDES AND FRUITS: THE ACTS AND 
EFFECTS OF THE GIFTS 


1. Made docile to the Holy Ghost by the gifts, the soul is led to 
eternal life by conquering difficulties which exeeed the power of 
human reason and the virtues. The more the soul approaches cternal 
life through acts of the gifts, the morc it casts off the eoimforts and 
blandishments of this life. Its separation from the things of the world, 
from its delight and riches, gives it an approach to true happiness 
which is eternal life. Morcover, in obvtating difficultics and hindranees, 
these acts free the soul from falsehood. For many err in seeking 
happiness in sensible things, whose opposition to spiritual goods makes 
them impediments to progress, Detachment from the goods of this 
life and the proper disposition to approach truc happiness could never 
be accomplished through the rule of reason and the virtucs in their 
human and limited way. Their csscntial limitations and weakness 
prevent their overcoming ali the difficultics invelved in attainmng 
heaven. Only acts proceeding from the gifts through the motion and 
impulse of the Holy Ghost are equal to the task. According to St. 
Matthew,’ Our Lord enumerated eight of these special acts ealled 
Beatitudes through which the Spirit separates the soul from: this 
world and Jeads it to eternal happiness : Thy spirit will lead me into the 
right land,? 

2. The first of the three questions which naturally arise at this 
juncture js: How are these beatitudes described and what efiect de 
they have in the soul? St, Thomas gives a deseription and an ex- 
planation.* There are four beatitudes which exclude falsc happiness. 
There are four more which tend to the attainment of truc happiness. 
‘I'wo of these are for the active life, and two arc for the contcmplative. 
These eight beatitudes include everything that can lead to eternal 
life, | 

8, The first three beatitudes and the last one are related to the 
eliminating of false happiness. The Iast beatitude is, as it were, 4 


a Mutthew, ¥, 3—il. 4 Psalm exlii, 10d, 3 I-Ii, q. Gs, i, 2. 
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confirmation and muntestetion of the other seven.’ The first 


beatitude, poverty of spirit, removes the inordinate love of riches, 
sa that mai wil not phice tis heert or his happiness to them. The 
second, blessed are the mneck.? renioves the inardinate passions of the 
irascible part of the soul, so that men wilt nob place their end in 
winning vietory and taking vengeance on their cnemies. he third, 
blessed are those icha mourrn,® removes the inerdinale passions of 
delight and joy in which mony, wiose god is their stomach,* place their 
tastend. The eighth beatitude, blessed are those who suffer persecutions,® 
remaves desires of hiuniun favour and applinse. According to St. 
min would rather suffer 


Thomas,® in virbuc of this beaditude a 


persceution than clevinte from the way of juskiec, 


4. The fourth and fifth betitudes are ordained to the attainment 
of true beatitucte through the works of the active life. The fourth 
beatitude is a thirst and hunger after justice—u giving to cach his due 
with a burning heart. The fifth beatitude, &lessed are the merciful? gives 
justice and merey aud alms to friends, neighbours, foreigners and 


enemies. 


5. ‘The sixth and seventh beatitucies are ordered to the attainment 
of beatitude through the contcmplative life. The sixth beatitude is 
the cleansing of the heart through purity. Without it contemplation 
isimpossible. Blessed are the pure of heart. "The peace which surpasses 
ali sense and inebriates the spirit is a work of justice-—Alessed are the 


peacemakers.” 


6. The second question which comes to mind is: How can seven 
gifts be rclated to eight beatituces, and how is it that St. Luke 
mentions only four beatitudes while St. Matthew mentions eight? 
First of all, according to St. Thomas,"® the eighth beatitude is a sort 
of confirmation and clarification of the others, It unplies a firmness 


of soul in the faee of human persecution, preventing it from falling: to 
fulfil the other seven beatitudes and gifts. It makes a man spurn 


human favour and prefer to withstand persecution. Consequently, 
the seven beatitudes are related to the seven gifts, the eighth beatitude 


Implics a firmness in matters belonging to all the grits. 
¢1-II, q. 68, a. 3, ad 6, 


ICf. tbid,, ad 2. z 

® Maithew,ov, 4. ’ Matthew, wv. 7. 

sifbid., v, 5. § fhid., v, 8, 

* Philippians, iii, 19, ms ae veh ar 
—Il, qj. 68, a. 3, ad o. 


* Matthew, v, 10. 
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The beatitudes enumerated by St. Luke were given by the Lord 
in another sermon to the multitudes after He came down from the 
mountain, as St. Luke expressly states.1 Because Qur Lord was 
speaking to the multitude, He mentioned only those beatitudes which 
arc intended to remove false happmess, for many of the erowd were 
inclined to seek their happiness in this world, Therefore, He mentioned 
poverty, hunger or labour, weeping in opposition ta deltht, hate or 
persecution of men, which is coutrary to hwnan favour and applause. 
In His sermon to His disciples, who were more perfect, Me added the 
other four beatitudes which belong to the attainment of tre beatitude. 
From this it may be concluded that if is not necessary that ull the 
gifts be exercised by all at al] times, although all are necessary for 
salvation Should the time and oceasion arise. Stmilarhy, afl the posttive 
precepts, ike the virtues, need he practiced only in their proper place 


and time, 


7. The third question is: Do the gifts contain only works of 
supererogation and counsel or alsa those of precept? They embrace 
all things ordered to eternal happiness through a special impulse of 
the Tfoly Ghost. There are many works which are objectively great 
and extraordinary, for example, the complete detachtinent from riches 
through poverty of spirit, the calming of all passion, and the sulfering 
of all the persecutions of this fe. There are other works which, 
although they are not great in themselves, assume maynitude because 
of attendant circumstances and weakness of the person. These latter 
require a special gift and motion of the Holy Ghost to overcome 
obstacles. For example, to use riches moderately cven without viving 
them up completely, belongs to poverty of spirtt. Not being overcome 
by persecutions and withstanding ordinary temptations Jor any 
length of time frequently require a beatitudce. 


8. St. Thomas? treats the fruits of the Holy Ghost quite thoraughiy. 
The truits are not distinguished from the works of the gifts and the 
virtucs. They merely connote a certain delight and taste iw thetr 
execution. Hence there is nothing to preventone thing’s being 2 virtue, 
a beatitude, and a fruit. 

The fruit produced last by the tree is received with the fullest 
enjoyment, The last things produced by the trec watered by the 
Holy Ghost are acts and effects commanded by the gifts and virtues. 

1 CE. Laake, vi, 17 Hf. 14-1], gq. 70. 2 Cf. IE-II, q. 157, 2. 2, ad 4. 
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When these are received with a delight of the spirit, they are calicd 
fruits of the Holy Ghost. This is especially evident in the twelve 
enumerated by St. Paul! and caplained by St. Phomus.2 A beatitude 
is itself a fruit, for it ts the act of a gift. Woawever, ancording to St. 
Thomas,* it adds 2 certain excellence among the works which lead to 
eternal Ite. 


% The relation of each heatitude and each of the tavelve fruits to its 
respective gift is treated) hy St. Thamas in various places where he 
cousiders each particular gift.4 There is no special dilienlty involved 
in these matters. 

To the honour ef Our Crucificel Lord, Jesus Clivist. 
to the Most Biessed Virgin, St. Dominie and St. 
Thomas, April 21, 2674, at Saragossa during the 


expedition in Catalonta. 


) Galatians, v, 22, 23. 

27.91, q. 70, a. 3, 

2 fbid., nn. Z. 

4 FI-1], qy. 8, a. Tand 8; q. 9, a. yg. 19, 4.125 9.45, 0, G2 gy. 02, a. 5; ty. 121, 


a. Vand q. 12, 4. 2. 


